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PUBLISHERS’ NOTE 


HE PUBLISHERS desire to convey to Sir 
* S Radhaknshnan their grateful thanks for 
allowing them to bring under one cover his very 
thoughtful and inspiring discourses on ‘ The Heart 
of Hinduism’, ‘The Hindu Dharma’, The | Hindu 
Idea of God’, ‘Islam and Indian Thought’, ‘ Hindir 
Thought and Christian Doctrine’, ‘Buddhism’ 
and ‘ Indian Philosophy ’ 

In the words of Principal Jacks, Sir S Radha- 
krishnan is not only a great living master of 
Eastern thought but of Western as well ‘ The 
Heart of Hindusthan ’ containing his principal 
discourses ‘ vital, valuable and illuminating ’ reveals 
the Eastern mind to the Western. Since the 
days of Swami Vivekananda, no Indian has 
done such signal service to his motherland as- 
Sir S Radhaknshnan in presenting to the 
Western world all that is truest, noblest and best 
m Hindu religion and thought. 

The Publishers desire to convey their warmest 
thanks to the Editois and Publishers of the 
various periodicals from which some of the papers 
have been reprinted and to Messrs George Allen & 
Unwin for permission to include the chapter on 
‘ Indian Philosophy ’. 

It is hoped that this volume will be welcomed 
not oolv in India but in the West as well where 
Sir S Radhaknshnan has numeious friends and 
admiiers 


G A NATESAN & CO. 



the heart of HINDUISM 


( propose m fchis paper bo describe, nob defend, the 
cenbral feabures of the faibh of the Hindus, so 
as to bring out m a short compass its different 
sides of philosophical doctrine, religious experience,, 
ethical character, and traditional faith. 

Philosophical Basis . — The Hindu leligion is 
marked by an eminently rational character. 
Tbrougbont the bewildering maze of dreamy hopes- 
and practical renunciations, straitesb dogmas and 
reckless adventures of spirit, throughout the four 
or five millenniums of ceaseless metaphysical and 
theological endeavour, the Hindu thinkers have 
tried to grapple with the ultimate problems in a 
spirit of loyalty to truth and feeling for reality. The 
Brahmanical civilisation is so called since it is 
directed by the Brahmin thinkers, trained to judge 
issues without emotion and base their conclusions 
on the fundamentals of experience. 

The feature of the world which led the Hindu 
thinkers to raise the question of the Real was its 
passing away The world open to our objective 
vision seemed to them an endless surpassing of itself. 
They asked Is this passing away all, or does the 
doom which engulfs things meet its check any- 
where And they answered There is something 
in the world which is not superseded, an imperish- 
able Absolute, Bt ahvian. This experience of infinity 
is given to us all on some occasions, when we catch 
glimpses of the mighty secret, and feel the brood- 
ing presence of the larger Self which mantles us 
in glory Even m the tragic moments of life, when 
we feel ourselves to be poor and orphaned, the 
majesty of the God in us makes us feel that the 
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wrong and the sorrow of the world are hut inci- 
dents in a greater drama which will end in power, 
j?lory and love The Upanishads declare “ If there 
were no spirit of joy in the Universe, who could 
live and breathe in this world of life ’ ” Philosophi- 
cally, the Eeal is the self-identical Biahinan 
revealing itself in all, hecoming the permanent back- 
ground of the world-process. Religiously it is envis- 
^iged as the Divine Self-consciousness, pregnant 
with the whole course of the world, with its evolu- 
tions and involutions Throughout its long career, 
the oneness of the ultimate Spirit has been the 
governing ideal of the Hindu religion The Rigveda 
tells us of one Supreme Reality, Ekavi sat, of 
which the learned speak variously The Upanishads 
make out that the one Bi aJinian is called by many 
names, according to the spheres of reality in which 
it IS seen to function The conception oiTiimwti 
arises in the epic period, and is well established 
by the age of the Purauas The analogy of human 
consciousness, with its threefold activity of cogni- 
tion, emotion, and will, suggests the view of the 
■Supreme as sat, chit, and ananda — reality, wisdom, 
and joy The three gunas of sattva or equanimity, 
horn of wisdom, rajas or energy, which is the out- 
come of spirited feeling, and tamas or heaviness, 
doe to lack of enlightenment and control, are 
aspects of all existence, and even God is not 
considered to be an exception to this law of the 
triplicity of all being The three functions of 
svisliti 01 creation, stlviti or maintenance, and taya 
or destruction are traced to the three gunas of 
j ajas, sattva, and tamas Vzslmu, the preserver of 
the universe, is the Supreme Spirit dominated by 
the quality of sattva Brahma, the creator of the 
universe, is the Supreme dominated by the quality 
of raias , and Siva, the destroyer of the universe 
is the Supreme dominated by the quality of tamas. 
The three qualities of the one Supreme are developed 
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'into three distinct ' personalities And each of 
the latter is said to function through its own res- 
pective sakti or energy, and so we have — answering 
to Brahma, Vishnu and Siva, — Saraswati, Lalshmi, 
Uma, and their saktis — strictly speaking, all these 
'qualities and functions aie so well balanced in the 
one Supreme that it cannot be said to possess any 
quality at all ‘ The one incomprehensible God 
who IS omniscient, omnipresent and omnipotent 
appears to different minds in different ways i An 
ancient text says that forms are given to the form 
'Jess Absolute for the benefit of the aspirants. 


With the openness of mind characteristic of 
the philosojihical tempei, the Hindus believe m the 
aelativity of the cieeds to the general character of 
the people who profess them Religion is not a 
mere theory of the Supernatural which we can nut 
on or off as we please Ib is an expression of the 
spiritual experience of the race, a record of ifq 
'Social evolution, an integral element of the snniofTr 
in which It IS found That different people konM 
profess different faiths is not unnatural. It is oii ' 
question of ^ste and temperament Ruchinam 
vaichitryat When the Aryans met the natives of 
the soil who were worsl^ipping all sorts of deities 
they did not feel called upon to supplant Jheir 
faiths all on a sudden After all nil mo 
seeking after the one Supreme. Accor^n^fn 
Bhagavadgita, God will not refuse the aspirants^ 
wishes, simply because they have not felt fl. 
power of His highest nature Any attemnf 
/rapid passage from one set of rules tn n ^ 
would involve a violent breach with the pasrl^^i' 
consequently confusion and chaos Tho 
teachers of the worid who 

tu/ Ps xviii 25-26. 
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sense of the histoiical do not attempt to save the- 
world m then own generation by forcing their 
advanced notions on those who cannot nnderstand 
or appreciate them Even so exacting an ethical 
teacher as Jesus implicitly 3 U 8 tified Moses for legally 
demanding from the Israelites something less in the 
matter of divoice than the highest ideal required — 
because of the hardness of their hearts Look at 
the uncompiomising words of Mark x. II ff and 
Luke XVI. 18, and the saving clauses introduced in 
Matthew v, 32, and viv 9 The Hindu thinkers, 
while they themselves practised a very high ideal, 
understood the unreadiness of the people for it 
and so took to careful tending instead of wild 
forcing They admitted the lower gods whom the 
masses ignorantly worshipped, and urged that they 
were all subordinate to the one Supreme “ While 
some men find their gods in the waters, others in 
the heavens, others in the ob 3 ectB of the world, the 
wise find the true God, whose glory is manifest 
everywhere, in the Atman ” Another verse says 
“ The man of action finds his God in fire, the man 
of feeling in tne heart, the feeble-minded in 
the idol, but the strong in spirit find God* 
everywhere.” ^ 


Hindu systems of philosophy and religion 
recognise the periodical evolution and involution of. 
the world representing the systole and the diastole of 
the one universal heart, which is ever at rest and 
ever active. The whole world is a manifestation of 
God. Sayana observes that all things whatsoever 
are vehicles for the manifestation of the Supreme 
Spirit 1 These beings are distinguished into 


**‘Apsu dwa manushyanam, dm deva mamshinam I 
batanam kaslitalosbteshu, buddhastvatmani devatah || Aenau. 
krtvavato dovo, hridi devo mamsbmam | prafcimasvolpal 
buddhmara, 3nanmam, sarvatah sivah ” See Bhaeavan 
Vaidika Dharma, Mdueh has a number of relevant texts ’ 
t Pararaatmanah sarvopi padarthah avirbhavopadheyah 



THE HEART OF HINDUISM 


5 


<aifferent grades “Amongsfc beings fcbose that 
breathe are high , amongst these, they that have 
■developed minds , among them, those that nse 
their knowledge , while the highest are those that 
=are possessed by the sense of the unity of all 
life in Brahman The one foundational Spirit 
IS revealing itself throughout these divergences 
■of form. 

The infinite in man is not satisfied by the 
fashion of the finite world that passes away. 
Our troubles are doe to the fact that we do not 
realise the God in us Freedom is out possession, 
if we escape fiom all that is tiansient and 
finite in us The more our life manifests the 
infinite in us, the higher are we in the scale of 
•beings. The most intense manifestations /are called 
•the avatars or the incarnations of God. These 
are not out of the way, miiaculous revelations of 
God, hut only higher manifestations of the 
supreme principle, differing from the lower general 
■ones in degree only. The Gita says, though God 
lives and moves in all, He manifests Himself in 
a special degree in things which are splendid. 
The Rishis and the Buddhas, the Prophets and 
the Messiahs, are intense revelations of the 
universal Self. The Gita holds out a promise 

that they will appear whenever they are needed. 
When the downward materialist tendency dominates 
life, a Rama or a Krishna, a Buddha or a 

Jesus comes upon the scene to restore the 
disturbed harmony of righteousness In these men 
who break the power of sense, unseal the heart of 
love, and inspire us with a love of truth and 

righteousness, we have intense concentrations of 
God. They reveal to us the way, the truth, and 
the life. They, of course, forbid the blind 

worship of themselves, since it letards the 


Manu, I 
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realisation of the great Self. Eama considers himself 
to be nothing more than a son of man. A 
Hindn who knows anything of his faith is ready 
to ofer homage and reverence to all helpers of 
hamanty He believes that God may be incarnated 
in any man, even as He was in Jesns or 
Baddha. ff the Ghri'^tinn thinkers admit that men 
may have access to God and bp caved, other 
than thiough the mediatorship of Jesus, the Hindu 
will heaitiiy subscribe to the psseDt*al features of 
the religion of Jesus. The divine manifestation is 
not an infringement of man’s personality On the 
contiary, it is the highest possible degree of man’s 
natural self-expiession, since the true nature of 
man is divine 

The aim of life is the gradual revelation in 
our human existence of the eternal m us The 
general progress is governed by the law of Karma 
or moral causation The Hindu religion does not 
believe m a God who fiom His 3udgment-seat 
weighs each case separately and decides on its 
merits He does not administer justice fiom with- 
out, enhancing or lemitting punishment accoid- 
ing to Hia sweet will God is in man, and so the 
Jaw of Karma is oiganic to man’s nature Every 
moment man is on his trial, and every honest 
effort will do him good in his eternal endeavour. 
The character that we build will continue into the 
future until wo realise our oneness with God, 
The children of God, in whose eves a thousand 
years aie as a day, need not be disheartened if- 
the goal of peifection is nof attained in one life 
Eebirtb is accepted by all Hindus The world is 
sustained bj' our errois The forces that integrate 

Atmanam rnanushara manye ramam dasarathatmajam 
And call no rnan jour father on tho earth, for one is 
your father, c\en ho who is m hea\en” Mathew xxui 
cj :ilark X 18 ‘ ' 
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creation are our broken lives which require to be- 
renewed. The universe has appeared and dis- 
appeared times without number in the long past, 
and will continue to be dissolved and reformed 
through unimaginable eternities to come 

Behgious Expenence . — The effort of religion is- 
to enable man to realise the divine in him, not merely 
as a formula or a proposition, but as the central 
fact of his being, by growing into oneness with it.. 
The way to leach this religious experience cannot 
be prescribed The soul of man whose nature is 
infinite has unlimited possibilities in it The God 
whom it seeks is equally infinite and wide. The- 
reactions of an infinite soul to an infinite 
environment cannot be reduced to limited forms. 
The Hindu thinkers recognise that the exhaustless 
variety of life cannot be confined to fixed moulds^ 
A familiar text declares “As the birds float in the 
air, as the fish swim in the sea, leaving no 
traces behind, even so are the paths to God 
traversed by the seekers of spirit The Eishie 
of the Upanishads, the prophets of Israel, and the 
founders of religions have heard God’s voice and 
felt His piesence God is supiemely impartial to 
His devotees, whatever form of address and ap- 
proach they may adopt. “ Whoever comes to Me 
through whatsoever foim, I reach him,” says the 
Lord in the Gita. 

However, distinctions are made, on the basis of 
the threefold activity of human consciousness, into 
the Jnanamaiga or the path of knowledge and 
illumination, Bliahtima't ga or the path of faith and 
devotion, and Kaimama') ga or the path of work 
and service Thought, feeling, and will are not 
isolated faculties, but only distinguishable aspects 
of expeiience Each of them makes its own 

* On this whole question, see the chapter on the Bhagavad- 
gita in my book on lnd^an Philosophy Allen & Unwin 
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conkibufcion to the whole, and is penetrated by the 
others The three—right knowledge, right desire, 
and right action— go together. The first reveals to 
ns the troth, the second instils a love for it, and the 
third moulds life. Mere knowledge, unvivified by 
the warmth of feeling, leads' to icy coldness of 
heart, mere emotion, unlit by knowledge, is 
hysteria , mere action ungmded by wisdom and 
uninspired by love, is meaningless ritual or feverish 
unrest All the three enter into the integral ex- 
perience of a perfect life. Yet as the emphasis 
•on the three sides is changing m different men, 
they approach the problem of life from different 
eides. 

The Gita says “ There is no purifier like unto 
Jnana, or wisdom ” This Jnana is dialectical 
learning, which is dismissed as mere “ words ” 
in the famous dialogue in the Upanishads between 
Narada, the lepresentative of encycIopoBdic learning, 
and Sanatkumara, the true knower of the Self. 
Man in his essential nature is-fieedom of spirit 
and wisdom Our limitations shut us away from 
the leality of ourselves and subject us to eiror. 
The real question for logic is not, how or why the 
individual knows, but how or why he fails to 
know Error is due to our limitations Intellec- 
tual growth consists in bieaking down these limi- 
tations when we directly expeiience reality This 
kind of Jnana, which is independent of symbols 
and senses, is life living itself in the very heart 
of reality Conceptual constiuction and logical 
learning may be useful in leading us to the true 
wisdom Tne Gita insists on an intuitive insight, 
accompanied by rational knowledge — -^nanani vijnana 
saJntam "Without this logical support, intuition 
may turn out to he mere emotional subjectivity. 
The author of the Gita, by his saving clause, 
suggests that the direct consciousness of reality 
has universality about it, "We can attain this 
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experience of reality by a prayerful attitude. If 
we kill our intellgctual conceit and acquire a 
receptive frame of mind, we shall lay ourselves 
open to the breeze from heaven. The Yoga 
•discipline is intended to train the mind to hear the ' 
mighty voice of the silence within We then feel 
our identity with the universal self, the Atman m us. 

The cognitive pursuit of God is rather slow 
and painful “ The Father and Maker of this whole 
it 18 hard to find, and when one has found Him, 
to declare Him to all is impossible Our life 
as so short and the search is so slow. We cannot 
afford to wait We are in a hurry to see. We 
wish I to accept some faith which will ' sustain us 
in life and help^ us to go about, free from doubt, 
acting and achieving Tne impatience of the people 
to reach God is the opportunity for the quack who 
promises speedy salvation to those who believe in 
him Superstition and magic become the daily 
bread of^^ common people In the Brahmanical 
system, reason does not completely abdicate The 
sense of tiuth controls the life of the people. The 
highest truths of philosophy are dressed up in 
fables and stones intelligible to the ordinary 
understanding, that “all may safely cross beyond 
the difficult and dangerous places of life, that all 
may see the face of happiness, that all may attain 
to right knowledge, and all may rejoice every- 
where’’ ‘ The stories of the Puranas enable the 
weak of mind to appreciate the highest good, and 
help the building up of the inner spuit 

Accepting all the forms of worship that pre- 
vailed in the country, the Hindu thinkers arranged 
them in a scale leading to the highest form of 
divine worship, which is the practice of the pre- 
sence of God A verse in the Siva Puiana reads 


* PJato Timmiis, 29 c 
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“!Ehe highest state is the natural realisation of 
God’s presence, the second in, rank is meditation 
and contemplation, the third is the worship of 
symbols which are reminders of the Supreme, and 
the fouith 1-1 performance of ritual and pilgrimages 
to sacied places.” Idol-worship is unknown in 
the Eigveda* It obviously came into vogue later.. 
It has alwajs been recognized to be relative to an 
imperfect stage of development Man is anthropo- 
morphic, and 18 inclined to conceive God m vivid 
and pictoiial foim He cannot express his mental 
attitude except through symbolism and ait. How- 
ever inadequate the symbols may be as expressions 
of the leal, they are tolerated so long as they help 
the human spiiit in its effort after the Divine.. 
The symbol n 6 ed not be superseded so long as 
it suggests the right standpoint. There is a 
beautiful defence of image-worship, quoted from 
Maximus of Tyre, in Prof. Gilbert Murray’s Pow 
Siarjes of G'iceJc Religion, which excellently sums 
up the Hindu’s attitude to symbolic worship 
” God Himself, the father and fashioner of all 
that 18 older than the sun or the sky, greater 
than time and eternity, and ‘ all the flow 
of being, is unnamable . by any law-giver, 

unutterable by any voice, not to he seen by any 
eve But we, being unable to apprehend His 
essence, use the help of sounds and names, and 
pictures, of beaten gold and ivory and silver, of 
plants and iiveis, mountain-peaks and torients, 
yearning for the knowledge of Him, and in our 
weakness naming all that is beautiful in this 
woild after His nature — just as happens to 

" Sarvastaratu durgam sarvo bhadTani pasvatu j sarvastad 
buddhimapnotu sar\ assarvatra nandatu ” Bhagavata Putana 
cj Spinoza’s saying that “ the highest good is common to all 
and all may equally enjov it ” 

Uttaroasshajavastha, dvitiya dhvjanadliarana ( tritiya 
ptatimnpuja boraayafcra charturdhika 
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earfebly lovers. To them the most beautiful sight 
will he the actual lineaments of the beloved, but 
for remembrance’ sake they V7ill be happy in the 
sight of a lyre, a little spear, a chair perhaps^ 
or a running ground, or anything in the world 
that wakens the memory of the beloved Why 
should I further examine and pass- judgment 
about Images 9 Let men know what is divine, 
let them know , that is all If a Greek is stirred 
to the lemembranee of God by the "^.rt of 
Phidias, an Egyptian by paying worship to 
animals, another man by a rivei, another by 
fire — I have no anger foi their divergences , only 
let them know, let them love, let them remember 
These words so true, so tender and so tolerant, 
jar on our ears, accustomed to hear dull dogmatics 
and fanatic falsehoods If the symbolic function 
of the idol 18 overlooked, and if the metaphor is 
taken literally, the true God whom we are seeking 
to realise appears as He is not The thinking 
Hindu does not forget the instrumental chaiacter 
of idol worship The Yogis see God in Self and 
not lu the images 1 

Realising as it does the force of the lower 
forms of worship, on the piinciple of milk for 
babes and meat for men, Hinduism has developed 
a religious atmosphere permeated by the highest 
philosophic wisdom as well as symbolic worship, 

' round which much glorious art has gathered. It 
has room for all men of all grades of cultural 
equipment and religious instinct. In a Hindu- 
home the most purified modes of worship retain 
some external form for the sake of the young 
who are giowing up under the same roof It is- 
idle to stifle the impulses of the child by bieaking 
its play-tbings, simply because we are grown up 
and do not find any need for them. 


*Pp 98-99. 

t Sivamatmani pasyanti pratimasu na yoginah 
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The emofcionally-toned men look npon God as 
the perfect Beauty or Love, and wish to be lost m 
the enjoyment of His presence Krishna is the 
typical God of beauty and love, and his appeal to 
'men and especially to women, dominated by 
emotion and sentiment, is great. A touching 
folk-song says *' His fiute doth call and I must 
go, and though the way be through the forest 
thick with thorns, I must go.” When the 
•irresisfeible call comes, none with a heart can 
fail to respond. For the msthetic temperament, 
emotional intensity seems to give ultimate 
satisfaction. Beauty is its own excuse for being. 
The devotee clings to the feet of the Lord and 
'refuses to < leave them for anything on earth 
Tukaram says “ I have grasped thy feet, I will 
not let them go . . I will not let thee go, 

not if thou givest me all else ” Chaitanya says 
” I crave not for money, nor for men, nor for 
beautiful women, nor for poetic genius. 0 Lord 
of the world, I only crave that in every birth 
of mine, hhakU may grow in me towards thee, 
O Lord ” The Hindu thinkers combat the tendency 
to exalt religious devotion over love of truth and 
practice of goodness. They know full well that 
emotions are not isolated functions By them- 
selves they are morally colourless The value of 
an emotion depends on the source from which it 
springs, whether it is an exalted spiritual devotion 
or a degrading sensual indulgence. The hhahti 
doctrine does not say that all feeling is sacred. 
'Only the feeling of contemplative humility which 
accompanies the consciousness of absolute depend- 
ence on God IS the true religious feeling or hlialiU. 
'Such a feeling expressive of knowledge issues in 
a life devoted to the service of man. Worship, 
music and art develop the religion of feeling. 

The practically-minded man tries to realise his 
divine destiny by the performance of duty, ha'ima. 
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and social service, yajna. Freedom is the nature 
of man , bondage is due to the barriers that shut 
us from ourselves Our slavery is complete when 
we begin to hug it If we break our selfishness, 
which walls us off from the world, and identify 
ourselves with the larger ends, we can gradually 
develop the love that casteth out fear, disarms- 
all hatred, and breaks all springs of bitterness 
Mere mechanical morality is not likely to lead-i 
us to the end It has to be fed by a vital 

union with God Then shall we realise that in 

every man there is a ray of the eternal light- 
emanating from the Cential Sun When we love 
man, we are conscious of our unity with him 
in the central spirit and we give effect to this- 
consciousness in our lives This takes us to 
the next topic of the ethical character of the 
Hindu religion. 

Ethical Ghaiactei — The ethical discipline, 
which IS an application of the doctrine to life,. 
16 intended to enable man to realise his 
potentialities, that he might stand secure in his- 
own soul, free from the hold of the past and 
fearless of the chances of the future. Ethical 
endeavour consists in an attempt to live on 
earth, every moment of our life, in the sweet 
spirit of adoration, in the glad consciousness- 
of an eternal relationship with God. The ideal 
man lives always in the light of heaven, 
and his life embodies the great virtues of troth, 
purity, love and renunciation Moral progress is 
judged not by man’s powei over the forces of 
nature, bub by his control over the passions of 
the heart. To speak the truth under a shower 
of bullets, to refrain from reprisals even when you 
aie on the Cross, to lespect man and animal, to 
give all we have, to toil for others, and turn the 
other cheek, are the principal duties of man. 
Our modern practical reformers may dismiss themv 
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all as too high and unfit for becoming human 
nature’s daily food, admirable ideals fib to console 
the feeble minds of India or the fishermen of 
'Galilee, bub impossible of realisation. Aware of 
the distance separating actual human nature from 
this ideal perfection, the Hindu thinkers devised a 
system of culture and discipline to train the 
individual for his destiny The complex of institu- 
tions and influences which shape the moral feeling 
and character of the people is called the dhaima, 
which is a fundamental feature of the Hindu 
religion. Hinduism does nob believe in enforcing 
creeds, but calls upon all Hindus to conform to 
the discipline. It is a culture more than a creed. 
If ye do the will or the dhai nia, ye shall know of 
the doctrine or the truth. The dhaima helps the 
smouldering fiie which is in every individual to 
burst into flame. 

The dhaima is a code of conduct supported 
'by the general conscience of the people. It is nob 
subjective in the sense that the conscience of the 
■■individual imposes it, nor external in the sense 
that the law enforces it. It is the system of con- 
duct which the general opinion or the spirit of 
the people supports, what the Germans pall 
Sitthchkeit. Fichte defines the latter as ” those 
principles of conduct which regulate people m 
'their relations to each other, and have become a 
matter of habit and second nature at the stage 
of culture reached, and of which therefore we are 
not explicitly conscious” The dhaima does not 
force men into virtue, but trains them for it.. It 
’is not a fixed code of mechanical rules, but a 
living spirit which grows and moves in response 
to the development of the society. Even the 
State in India was a servant of the dhaima It 
was not above morality. Its function was nob bo 
alter or annul dharma, bub only bo administer it. 
"The functions of the State never intruded into the 
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life of the people The d1iai7na, or the social life 
>ha8 continued the same in principle for over 4,000 
years in spite of divergent leligions creeds, dynastic 
wars, and political feuds The living continuity 
of Indian life is to be seen not in her political 
history, but in her cultural apd social life Political 
obsession has captured India since the battle 
of Plassey To-dav politics have absorbed life 
The State is invading society, and the India of 
■“no nations”, as Rabindianatb puts 'it, is struggling 
to become a " nation ” in the Western sense of 
■the term, -with all its defects and meiits 

The dhaiina has t-wo sides, which are inter- 
dependent, the individual and the social The 
conscience of the" individual requires a guide and 
he has to be taught the way to realise his purpose 
and live according to spirit and not sense The 
'interests of society require equal attention Dliai^na 
18 that which holds together all living beings in a 
harmonious order Virtue is conduct contiibuting 
to social welfare, and vice is its opposite It is 
frequently insisted that the highest viitue consists 
in doing to others as we would be done by 
Both the individual and the social virtues are 
included in what are called nitya Kaimas, or 
ohligatoiv duties, which are cleanliness or shaucham,, 
good manners or aeJimam, social service or 
panchamahayajnas, and prayer and worship or 
sandhyavmidanam The vai7iasiamadhaima, which 
deals with the classes of society and the stage of 
the individual life, develops the details 

The end of the individual is not so much 
the securing of happiness heie on earth as the 
realisation of an ideal, the accomplishment of a 
mission This has to be achieved through the 
education of the individual which involves restraint 
and suffering Pour stages are distinguished in 


* Dharanad dliarma mityahu, dharmena vidhrutah prajah 
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each man’s life In the first stage of Brahma- 
rhaiva the obligations of temperance, sobriety, 
fhSy. soo.al selnoe are firmly established m the 
minds of the young. All have to pass through this 
discipline, irrespective of class or rank, wealth or 
poverty In the second stage of a griJiasta or 
householder, the individual undertakes the obliga- 
tions of family life He becomes a member of a 
social body and accepts its rights and obligations, 
some of the sweetest of the habits of human 
nature are developed through the ties that hind 
us to our fellow-men. Self-support, thrift, and 
hospitality are enjoined in this stage The house- 
holder 18 respected most, since he supports the 
three other stages. Caste roles are relevant only 
to this stage In the third stage of Vanaprasta 
the individual is required to check his attachment 
to worldly possessions, suppress all, the conceits 
hrpd in him through the accidents of the second 
stage, such as pride of birth or property, 
individual genius or good lock, and cultivate a 

spirit of renunciation When he is thoroughly 
disciplined for the higher life he becomes a 

sanyaszn, a disinterested servant of humanity who 
finds his peace in the strength of spirit. A 

state of perfect harmonj^^ with the Eternal is 

reached, and the education of the human spirit 
terminates. 


These sanyasins do not cut themselves off 
from the world and let it go to lack and ruin The 
greatest of their class, Buddha and Sankara, Rama- 
nuja and Ramananda, and scores of others, have 
entered into the life-blood of the nation and laid the 
foundations of its religion Their names are to-day 
a part of the national heritage. 


The caste rules relate to the social functions 
of individuals Man’s nature can be developed 
only by a concentration of his personality at a 
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.articular point in the Booial o^er Since human 
Cnss Bhoi7 one or other of the three aspects of 
mental life in a greater degree, the dv^as or the 
twice-born are distinguished into the three classes 
of men of thought, men of feeling, and men of 
action Those in whom no one quality is parti- 
cularly developed are the Sudias The four castea 
correspond to the intellectual, militant, industrial, 
and unskilled workers, who are all members of 
one organic whole So early as the period of the 
Rigveda was the organic nature of Society brought 
out by the metaphor of head, arms, trunk, and legs, 
answering to the four classes which are bound by 
ties of common fellowship Bach class has its 
appropriate place, rights, and duties in the whole 
Since all work is noble, caste piide and exclusiveness 
are not encouraged. Caste implies responsibilities 
and not rights No one is free from any quality, 
though different qualities predominate in different 
men The fulfilment of our functions is not merely a 
contribution to the whole but also a mode of self- 
expression The unique nature of each individual' 
lealises itself in his work, which in a special sense 
IS his own work, svadhaima* 

The ideal of the Hindu dhaima is to make all' 
men Brahmins, all people prophets. Then they gain 
the inward liberty and the joy of spiritual com- 
munion, and spontaneously-* refrain from resisting 
evil by force, returning violence for violence and 
possess the patience and the love to bear it if any 
one beats them, and yield to his wishes if any one 
would deprive them of anything. They are filled 
with the spirit of peaceful joy or santi, which means 
the extinction of all hate. True Brahminhood 
represents the highest of which human nature is 
capable. The social fabric is organised on the 

^ I have not here referred- to the bearing of the caste system 
on villfege government and trade gmlds, or to the present 
corrupted state of the institution 
2 
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basis of spiritual perfection Man has no wings to 
soar to the heights he has therefore to be content 
with scaling them through effort and pain, step by 
step The Hindu social oiganisation embodies this 
graduated scheme , I may illustrate this point by 
the two examples of alnmsa or non-violence and 
cow-protection “ Thou shalt not slay ”, either men 
or animals It is the highest law, the only law 
worthy of man Every Brahmin is asked to respect 
it, yet the system provides for a class of warriors 
whose piofession it is to kill and get killed. The 
organisers felt that the spirit of retaliation, ” an eye 
for an eye, tooth for a tooth ”, was firmly rooted 
in human nature It cannot be suddenly displaced. 
When submission to evil is wrong, when resisting 
it by love is impossible, then resistance by 
•violence is allowed and the warrior classes are 
told that it 18 their duty to resist aggression by 
force It 18 however, a concession to human 
nature, and the Kshatriya is told that the law 
of love which the Brahmin practises is higher 
than the law of brute force which he himself 
employs The Kshatriya lepresents a lower stage 
of development, since he looks upon ipan as a 
lump of flesh and not a spark of God He is 
called upon to fight in a spirit of brotherliness, 
without hate and out of a sense of duty, and 

not m a vindictive mood — that he who had made 
me suffer must suffer too If the Kshatriya 

acts in this spirit) of humanity, he will 
rise in spiritual status and rely less on brute 

force, until at last he becomes a Brahmin 
incapable of injuring any living thing on earth. 
Though violent resistance is allowed, the end is 
to transcend it We have to sail along the 

current of nature in order to pass beyond it. 

The law against killing applies to the animal 
world also Its logical implication is that we 
should abstain from animal food. The animal 
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-oreafiion is also from God, and so has to be 
treated with kindness The cow is the symbol 
of the animal world The daily prayer of the 
•regenerate Hindus asks for the protection of the' 
cow and the Brahmin, symbols of the animal 
and the human worlds, nouiishers of our bodies 
and souls, respectively Gandhiji writes "Why 
the cow was selected for apotheosis is obvious to 
me The cow was in India man’s best companion 
She was the giver of plenty The cow is a 
poem of pity the mother to millions of 

Indian mankind. Protection of cow means protec- 
tion of the whole dumb creation of God ” But 
there were people in India who showed no pity 
01 meicy for the animal world They bad to 
be trained out of their habits The ideal of the 
Brahmin who abstains from all animal food, who 
hurts no being either lor sport oi food, has been 
ennobling m its influence. The warriors and the 
traders are chiefly vegetarians Even the Sudias 
on sacred days abstain from animal food Thus 
there is a steady growth towards vegetarianism. 
Those who have absolutely no scruples about the 
treatment of animals are the Panchamas, on 
whom the influence of Hinduism has not been 
perceptible 

The charge that Hinduism has done .nothing 
to unchain the moral and spiritual forces of the 
'lower classes displays a colossal ignorance of the 
work of Hinduism in India To-day, after so 
many centuries of Buddhism and Christianity, 
when a civilised race comes into contact with a 
backward one, it does nob care to understand .the 
mentality of the latter, bob practises cruel tnethods 
of conquest and subjection, so that the backward 
races, if they are left eyes to weep with, spend labori- 
ous days and sleepless nights cursing God, because 


* Young Ind^a, 6fch October, 1921 
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He had allowed these civilizers to get into their 
lands The Aryans of India accepted the natives 
into their fold and helped them to get rid of their 
habits of dirt and drunkenness, lead clean lives 
and worship the one living God. When the 
original inhabitants were found worshipping' 
serpents, the Aryans told them that there was a 
greater one than the serpent-god, the Nagesivai a, the 
Lord of Seipeuts, or Krishna who dances on the 
head of the seipent Kaliya. They did not expose 
themselves to the avenging power of facts by 
hurriedly forcing up society to a higher plane of con- 
duct which could not be reached without an inward 
c4ll The work of gradual civilising by means of 
caste continued till the advent of the Mohammedans 
In a large countiy like India, with no easy means ' 
of communication, the work achieved is really 
great Mr. James Kennedy writes “ The absorp- 
tion and assimilation of these aboriginal or foreign 
masses within the Hindu fold was the task of new 
Hinduism, a task mainly accomplished between 
the seventh and eleventh centuries A D , and it 
was so thoroughly "done that we now find through- 
out northern India a Hindu population fairly 
homogeneous in blood, culture, and religion, and 
sufficiently marked from the degraded tribes that 
still haunt the outskirts of civilisation.”* Outsiders 
have been steadily flowing into the Hindu fold,- 
and the religion has been able to absorb and 
inspire heterogeneous people with elements of the 
higher life. But for this civilising work India 
would have had, instead of fifty million untouchables 
five times that number This work has ceased to- 
be effective since the loss of political freedom by 
the Hindus. It was then that Hindu society became 
fixed up in a conservatism and left outside its pale 
a considerable part of the population of India, 


* Impenal Gazetteer, vol. ii, chap, vm 
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■which has been the field for exploitation by the 
>non-Hindu religions. 

Tradition — All Hindus aie expected to accept 
the Vedas as their highest religions authority. 
They embody the principles of life and of the 
universe. The vital parts of the Vedas are the 
•Upanishads, products of a perfectly spontaneous 
spiritual movement which implicitly superseded the 
cruder aspects of the Vedas The subsequent 
history of the Hindu faith has been a steady build- 
ing on the foundations truly laid m the Upani- 
shads. Though religious thought has traversed 
many revolutions and made great conquests the 
central ideas have continued the same for nearly 
fifty centuries Whenever dogmatic developments 
succeeded in imprisoning the living faith m rigid 
creeds, true prophets of the spirit arose and sum- 
moned the people to a spiiitual revival When 
the movement of the Upanishads became lost m 
dogmatic controversies, and the fever of dialectical 
disputation lulled the spirit of religion, Buddha 
insisted on the simplicity of truth and the majesty 
of the moral law. Probably m the same period, 
though in another part of the country, when 
■canonical culture and useless learning made 
religion inhuman scholasticism and filled with 
ridiculous pride those learned in this difficult 
trifling, the author of the Gita opened the gates 
of heaven to all those who are pore in heart. 
Sankara’s reformation of the Indian religion is 
not yet a spent force Ramanuja and Madhwa, 
Kabir and Nanak, have left permanent marks on 
the Hindu faith It is clear that Hinduism is 
a process, not a result a growing tradition, not 
a fixed revelation It never shut off by force 
wisdom from anywhere, for there are no distinc- 
tions of mine and thine in the Kingdom of Spirit. 
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F rom the time the history of the Aryans m 
India commenced np till to-day, it has- 

been the privilege or the misfoitune of India to 
be faced v?ith serious racial and religious crises. 
In a special sense, India has been a small 
edition of the woild It is a laboratory where 
esperiments of racial and religious syntheses 
relevant to the problems of the world are 

undertaken and worked out. If it be true that 
every people has its own distinctive note and 
brings out one particular aspect of the divine 
manifestation, India seems to have been selected, 
in the economy of things, for the purpose of 

offering solutions for racial and religious conflicts 
In the long history of the Hindu religion 

with all its cross currents and backwaters, with 
the windings of the stream and the barren 
expanses of sand, it is possible to discern a- 
general tendency, a spiritual direction which has 
continued the same in spite of varying expres- 
sions The central principles of the ancient 
Hindu dhaima are not dead shells, but living 
powers full of strength and suggestiveness. Even 
if it be not so, it is not altogether without 
interest to understand the principles of the 
Hindu faith which has more than two hundred 
million followers to-day 

The term “ dharma” is one of complex: 
significance It stands for all those ideals and 
purposes, influences and institutions that shape the 
character of man both as an individual and as a 
member of society It is the law of right living, the 
observance of which secures the double object of 
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happiness on earth and salvation “ It is ethics and 
religion combined The life of a Hindu is regulated 
in a veiy detailed manner by the laws of dlia'ima. 
His fasts and feasts, his social and family ties, his- 
personal habits and tastes are all conditioned 
by it. 

Moksha or spiritual freedom is the aim of all 
human life It is the destiny of man to reach the 
summits of spirit and attain immortality We are 
the children of God, Aniritasya putt ah The eternal 
dream of the human heart, the aspiration of the 
soul to come to its own, is the basis of the Hindu 
dha'tma. It assumes that the fundamental reality 
IS the soul of man. All the desires of the heart, all 
discussions of logic presuppose the reality of the 
Atman It is something unprovable by leason, 
though no proof is possible without it Nor is it a 
mere matter of faith, since it is the faith which 
underlies all reason. If the self of man is open to 
doubt, then nothing on earth is free from ijt If 
anything can be, then the soul is. It is the ultimate 
truth which is above all change, the unseen reality 
which IS the basis of all life and logic. It is the 
mystery which silently afiSims itself What our 
minds think is not of much importance beside 
the troth that we are The fears of man are due 
to the imperfections which shut him fiom his 
destiny, the daikness which hides the light within^ 
If we take refuge in the Self, the only fixed point 
of our being, we shall know that we aie not alone 
in the apparently endless road of life or samsaia 
and that we can overcome the woild and defy 
death. “ Gi eater is he that is within you than 
he that is in the world.”i 

While the spiritual perfection of man is the 
aim of all endeavour, the Hindu dhaima does not 


^ Abhyudaya and Ntshreyasa 
1 1, John, V 21 
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insist on any religious belief or form of worship. 
The utmost latitude is allowed in the matter of 
addressing and approaching the Supreme. The 
Hindu thinkers were good students of philosophy 
and sociology and never felt called upon to enforce 
religious belief Misundeistandings and antagonisms 
in religious matters arise, when we put forward 
■excessive claims on behalf of our own views of God. 
Besides, religion implies freedom and it is the 
greatest injury that we can inflict on man to compel 
him to accept what he cannot understand. Again, 
it IB difficult to classify the ways of man to God. 
The heart of man has written, in its blood, its 
pathway to God A Sanskrit verse says “ As 
the buds float in the air and the fish swim in the 
sea leaving no tiaces behind, even so are the 
paths traversed by the spiritual ” Christ spoke 
of the mystery of the divine life revealing itself 
in the finite soul. “ The wind bloweth where it 
listeth , thou bearest the sound thereof, and canst 
not tell whence it cometh oi whither it goeth, so 
18 every one that is born ef the spirit.” God 
reveals himself now by a flash of lightning, now 
by a tremor in the soul To a Hindu who has 
understood the spirit of his religion all faiths are 
sacred In Rabindranath’s school at Bolpur, where 
the one Invisible God is worshiped, abuse of 

■others’ faith is disallowed Gandhi is most tole- 
rant in his religious views Regarding the attitude 
■of the Brahmin thinkers to other religions, Wilson 
writes “ The Brahmins who compiled a code of 
Hindu law, by command of Warren Hastings, 

preface their performance by affirming the equal 
merit of every form of religious worship. 

Contrarieties of belief, and diversities of religion, 
they say, are in fact part of the scheme of 

Providence, for as a painter gives beauty to a 
picture by a variety of colours, or as a gardener 
embellishes his garden with flowers of every hue. 
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SO God appointsed to every tribe its own religion 
that might glorify Him in diverse modes, all 
having the same end and being equally acceptable 
an his sight.” 

This does not, however, mean that the Hindu 
thmkprs have no light ideas of God and consider 
all beliefs to be equally true They have a sure 
perception of the highest truth, though they do 
not insist on a universal acceptance of it They 
believe that if the mind is enlightened, the truth 
will be spontaneously perceived Every religion 
18 an expression of the mental and social evolu- 
tion of the people who adopt It is therefore 
mischievous to attempt any sudden supplanting 
of existing beliefs by new ones. The cruder 

conceptions will give way before the using 

rational reflection and the true ^reformer tries to 
improve the , mental and moral nature of men. 
Truth 18 not so much the result of theological 
taith as the experience of a deeper moral life 
So the Hindu thinkers pay more attention to the 
discipline than to the doctiine. The leligion of 
the Hindus is not so much a theology as a 
scheme of life Whether one is an orthodox Hindu 
or not depends, not on whether one believes this 
or that view of God, but on whether one 
accepts or rejects the dhanna f 

The highest life enjoined by the dhaima is 
what follows naturally from vital faith in the reality 
of God If the indwelling of God in man is the 
highest troth, conduct which translates it into 
practice is ideal conduct The several viitues are 
forms of the truth, sati/akai as I Troth, beauty, 

* H H Wilson Essays and Lectures Vol II, p 8 

t See Manu, II, 11 

I See Maliabharata — Anusasana parva, 162 aod Santv 
iparva 33 
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and goodness are a part of the life stuff of the- 
ideal man He will be an embodiment of the 
virtues of self-denial, humility, fraternal love and 
purity By the mastery of soul over sense, clouds 
of hate and mists of passion dissolve and he will 
be filled with santi or serenity and will remain 
absolutely calm in moments of great peril, personal 
loss or public calamity With tranquillity of soul, 
a steady pulse and a clear eye be will do the right 
thing at the right moment He does not belong 
to this country or that, but is, in a true sense, the 
citizen of the world The quality of sattva with 
its ideals of joy and love predominates over that of 
tajas with its craving for power and pride, and over 
that of tamas with its dullness and inertia. For the 
perfect men the dha'ima is an inspiration from 
within , for others it is an external command, what 
custom and public opinion demand 

The ideal which requires us to refrain from anger 
and covetousness, to be pure and loving m thought^/ 
word and deed, is much too high for those passing 
through the storm and stress of a life of sin and 
suffering It seems to demand of life what it 

possibly cannot give It kills all the constituent 
conditions of life If renunciation of all were 
necessary for salvation, many may not care to be 
saved The world is so organised that those who 
practise the divine rule do not have much chance of 
success or sinvival We are familar with the way 
in which the Sermon on the Mount is dismissed as 
impossible idealism. We cannot be turning our 
cheeks to the smiters to receive blows, when it is so 
tempting to give blows on both the cheeks It may 
be divine to rejoice in suffering, but the flesh is weak 
for all that Christendom consoles itself in the belief 
that even Jesus nodded once or twice. 0, my 
Father, if it be possible, let this cup pass from me ” 
My God, my God, why hast thou forsaken me ^ ” 
Those who pride themselves on their practical spirit 
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redace the ideals to the level of ordinary human 
nature, subject to the temptations of power and 
profit, the flesh and the devil. The modern worldly 
reformer says Ye have heard that it was said by 
them of old time ‘ Thou shalt not kill,’ but I say 
unto you, ‘ Thou shalt not kill except animals for- 
food, birds foi sport and men in battle ’ It hath 
been said ‘ Thou shalt not covet.’ But I say unto- 
you ‘ Thou shalt not covet except on a large scale 
as in trade and imperialism ’ Again, ye have heard 
it said by them of old time ‘ Thou shalt not hate,’ 
but I say unto you ‘ Thou shalt not hate except 
the backward races, the enemy nations and the weak 
of the world ’ ” Alarmed at the sacrifices exacted by 
a religious life Which tells us that happiness does not 
depend on power or wealth but on love and peace, 
our advanced refoimeis make so many reservations 
to the divine law that they completely destroy the 
force of the latter and justify our modern piactice 
that violence, abundance of possessions and armaments 
aie the final end of man’s life They conveniently 
foiget the story of the man who planned to build* 
great stoie-houses to provide an abundance for many 
years, but was cheated of his chance by the blow of 
death which came ovei -night 
• The Hindu thinkeis aie conscious of the great 
gulf that separates the actual natuie of man, which 
IS bad, from the ideal, which seems to be well-nigh 
impossible The consciousness of the great distance 
between the actual and the ideal does not tempt 
them sto distort the ideal itself. It would be a blas- 
phemy against the spirit m us that shall not be 
foi given They therefore attempt to develop the 

infinitely precious ideal from out of the apparently 
refractoiy stuff of life The natuie of man and hie- 
habits of judgment change rather slowly. We must 
have patience in the striving after perfection The- 
Law of Karma tells us that millions of lives are 
consumed before one perfect life is produced For 
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thought to reach the highest plane we must plan, 
toil and agonize a lot. For our heart to pulse with 
joy, countless hearts must he crushed by suffering. 
Idany strivings and sacrifices are needed to generate 
a holy character. Most men climb up the ladder 
to the spiritual heights only rung by rung. Few 
can fly from the bottom to the top at one bound. 
The vainasrama dhaiina or the discipline of the 
classes and stages of life is the Hindu’s device for 
the gradual improvement of human nature It is 
intended to make all the Lord’s people prophets, 
its principles are those of a kingdom of spirit, not a 
civil commonwealth — of a universal institution, not 
a national oiganisation If morality is that which 
conscience imposes, and law that which the State 
commands, dhatma is neither the one nor the other. 
It IS the tradition sustained by the convictions of 
countless generations of men, which help to build the 
soul of truth in us. It corresponds, to the 
Sittlichheit of the Germans and is independent of 
both the Individual conscience and the laws of the 
State That IS why dynastic feuds and imperialist 
aggressions have not touched the life of India which 
has continued the same for nearly fifty centuries 
Successive storms of conquest have passed over the 
changeless millions as the wind over reeds. 

Moksha or liberation is the ideal towards which 
humanity has to move All life is set to the music 
of this ideal All men are equal in that they are 
horn of God They are equal since they are to rise 
to the same divine destiny But men differ^ with 
regard to their actual equipment for the ideal. 
They have varying amounts of darkness and evil 
to eliminate, and have to put forth varying efforts 
to illumine their life with light and love. The 
education of the individual spirit is arranged 
through the scheme of asramas or stages of life and 
varnas or classes of men It takes into account 
the different sides of human nature. The life of 
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man is rooted in Icama or desire Man is a 
bundle of desires. Manu says "It is not good 
that the soal shonld be enslaved by desire, 
yet nowhere is to be found desirelessness 
(ahamata) Since our activities are impelled by 
our desires, the right regulation of our desiiss 
18 also a part of dhainia So hama or enjoyment 
is recognised as a valid pursuit It is not mere 
satisfaction of animal impulses, but is the 
expression of the freedom of the self This is not 
possible, until we escape from the tyranny of the 
senses The life of man is not a mere succession' 
of sensations, but is the manifestation of an eternal 
idea developing itself through temporary forms. 
The desires of men are directed into the channels 
of family life and public doty. The emotional or 
artistic life of man is also a part of life’s integral 
good But art cannot flourish in an atmosphere 
of asceticism We must have a? i/za or wealth The 
economic needs of the community should be satisfied, 
if the creative impulses of men are to he liberated' 
for the higher cultural life Rules are laid down 
regarding the interests of the community in the 
matter of the wealth earned by individual mem- 
bers The liberty of each is restricted by the needs 
of all Self-denial is the only way to gam wealth 
and enjoyment Dhaoma or doty controls the 
pursuit of both pleasure and profit {kama and artha) 
Those in whom dJiaima predominates qxq ot sattvik 
nature, while the seekeis of wealth are of lajasilc 
nature and the seekers of mere pleasure are of 
tamasiJc nature t The individual who observes the 
laws of dharma automatically attains mokslia^ and 
so IS it said that dharma, aitha, kama and moksha 
form the ends of life 

Whatever may be the truth about the origin of 
life and the universe, the supremacy of the moral 


* 11 , 23 
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end IB admitted , by all In Hindu thought, man ie 
said to come into being for a divine purpose. The 
uoextinguished passions of out vanished lives bring 
about our birth on earth. It is through suffering 
that our weakness can be converted into strength, 
oui Ignorance into illumination The evil of exist- 
ence IS expiated only by the suffering and self- 
restraint of life The word “ asiama” comes from 
a root which means “to suffer”. Without suffering, 
there is no progiess , without death, no resurrec- 
tion Our life from beginning to end is a kind of 
death which means a larger life The more we die 
to ourselves, the more do we live to God Living 
and dying are inextricably blended and the perfect 
life 18 the crown of a complete death. Four stages 
are distinguished m the life of every Hindu, of 
which the first two aie those of Bi ahmachari or 
student, and Giihastha or house-holder The last 
two stages deal with the retirement from life, in 
which the individual becomes a servant of God and 
of humanity 

The first period opens with the sacramental 
symbol of initiation into a spiritual life It is 
intended to build up the psycho-physical constitution 
of man The building of the body and the tiaining 
of the mind are the principal aims of this stage. 
The student is taught the habits of cleanliness, 
chastity, good manners and godliness t Social 
sympathies are cultivated by insistence on poverty 
for all students whether they are sons of princes 
or of peasants Every student is required to beg for 
his food and this training m poverty impresses on the 
mind of the student that wealth is not an essential 
condition of a good life The students are not allow- 
ed to become laws unto them themselves , nor are they 
delivered into the hands of an ignorant and blind 
fanaticism They are not allowed to build altars and 
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ndols in their own imagination or fall a prey to super- 
stitions and creeds Loyalty to tiuth and respect for 
tiadition are insisted on. The kind of education that 
IS to he given depends on the needs and capacities 
of the boys The task was not so complex as it is 
to-day, since the future vocations of boys were 
-roughly settled In the programme of education, 
■secular as well as religious, no distinction is made 
between boys and girls Only co-eduoation was 
-not encouiaged 

When the stage of apprenticeship is over, the 
student becomes responsible foi a family “ The man 
18 not man alone, but his wife and children 

also ” '' He becomes the bread-winner of the 
family and thus the mainstay of the community 
T’amily life and social doty help towards the 

ultimate goal and piesuppose self-restraint Every 
man is expected to do his work for the world He 
should not, out of mere selfish pleasure, abstain 
•from social service i We are pledged to one 
another and should live for one another, the 

individual for the family, the family for the 
community, the community for the nation and 
the nation for the world The caste system, 
valid in the second stage of the householder, 
assumes the unity and the interdependence of 

humanity It takes into account the needs of 
the society as well as the interests of the 
individual It sustains personality in that it 
helps the individual to transcend himself by 
giving, bis devotion to something beyond himself. 
By focussing his energies at a paiticular point 
m the environment, it tries to actualise his 
potentialities It is an illustration of Hegel’s 
harmony of opposites, a point of view which 
reconciles the apparently conflicting claims of the 
individual and of society. Not the good of the 
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self as a thing apart, or the good of society 
itself, hut a higher good, to 
constant self-renewal and ® 

means, is the governing princple of tbe caste 
system Taking into account the variety oE 
human nature, it lays down ways and means by 
which each man can attain full self-expression. 
It works up to the ideal equality by recognising 
the actual differences It is an attempt to 
co-operate with the forces of nature and not 
flout them Those who criticise the institution 
from the platform of modern knowledge do not 
remember that in no other country were peoples 
belonging to stocks of very unequal value thrown 
together The pre-Vedic peoples with whom the 
Aryans had to mingle were of a lower grade of 
civilisation and culture. They were constituted 
into the fourth estate of the unregenerate, the 
once-born, the ehajata, in whom no quality of 
intellect, emotion, or will is particularly developed. 
The twice-born of tbe regenerated are divided 
into tbiee classes according as their intellect, 
emotion or will is more dominant than the 
others Those who are strongly endowed with 
the powers of thought and reflection are the 
Biahmins, those gifted with heroism and love are 
the Ksliatriyas , those strongly inclined towards 
the practical business of life are the Vaisyas. 
The four classes correspond to the intellectual, 
the militant, the industrial and the unskilled 
workers. All of them serve God’s creation by 
their own capacities, the Brahmins by their 
spirituality, the Kshatriyas by their heroism, the 
Vaisyas by their skill and the Sudias by their 
service."' All of them place the common good 
above that of their party or class. Claims of 
egoism and ambition are subordinated to those of 
conscience and justice, tbe enduring values that 
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are confided to oar keeping. When the different 
classes fulfil their respective functions the society is 
considered to be just or in accordance with dhatma. 

The true interests of the unskilled workers 
were not neglected. The Vaisyas pursue trade 
and love wealth and comfort, though they 
are required to interpret them in terms of 
life and welfare This caste is an associa- 
tion of men united by an economic nexus. 
Commercialism, however, was checked, since 
the members of this class were called upon 
to hold the goods of life in the bonds of love. 
The Kshatiiyas were the defenders of society from 
external aggression and internal disorder. Tha 
military organisation of the state was entrusted 
to them They were in charge of the political 

arrangements. It was not the intention of the 
Hindu dhaima to make the entire body of the 
people act as a geneial militia Efficiency is 
everywhere gamed through specialisation Those 
whose business it is to make war and resist wrong 
by force must possess the proper aptitude for it and 
get the necessary training. The art of government 
cannot be practised by all It is increasingly felt 
that amateur politicians keen on satisfying their 
constituencies and with no other training than 
what could be got from the hurly-burly of 
popular elections are incapable of doing justice 
to the task of administration. One particular 
class was devoted to the military and the 
administrative purposes, and the people as a 
whole were not possessed by a passion for 
government, for domination and power. To-day, 
the great wars are fought for the government of 
the world and for the possession of its markets 
and not for the moral elevation of the people 
or the pursuit of good. The political obsession 
IS the cause of the diifting of the world in deep 
confusion to unseen issues. It may be said that 
3 
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when there is a professional ruling class there 
18 no guarantee that the rule will be unselfish. 
But the training to which they are subjected is 
a sufficient security for the right discharge of 
■their functions. Besides, the lulers are not 
allowed to annul or alter dhaima, but only to 
administer it. The changes in the dhatma are 
introduced by the Brahmin thinkers, who possess 
no vested interests, but lead a life of spirit in 
compulsory poverty. They interpiet the dhaima 
in cases of doubt and difficulty. 

The organisation of the society is essentially 
aristocratic in the best sense of the term, 
since only the philosophically-minded men with 
detachment of view lay down the laws The 
priests were the law-givers even among the 
Jews, the Iranians and the Celts The 
qualifications of the true Brahmins, wisdom, 
self-control and disinterestedness, made selfish 
legislation difficult The Brahmins engaged m the 
pursuit of knowledge and the beautifying of life were 
regarded as superior to the officers and administra- 
tors, and were not obliged to do what was congenial 
to the latter They were freed from all material 
cares and from subordination to earthly authorities 
in spiritual matters ‘ The institution recognises 
that all good reforms start in the mind of one man 
and at first repel the world at large. Society cannot 
progress if all forward steps should first obtain the 
sanction of the majority Absolute freedom 
for the creative thinkers in the first condition of 
culture and progress Mr. Bertrand Eussell, m a 
brilliant article in the Centu 7 y, observes that 
" without freedom, the man who is ahead of his age 
18 rendered impotent” The considered conviction 
of one wise man is more worthy than the opinions 
of a myriad fools, according to Manu + 
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The moral codes are adapted to the different 
stages of the unfolding of the life of spirit The 
trader hoards up life zealously for material ends , 
the wariior flings it away for order and organisation 
and lesists evil by the employment of force The 
Brahmin lives the life of ahimsa or non-violence 
with zeal and determination His non-violence is 
not a sign of weakness or cowardice, but the 
natural expression of spiritual stiength and divine 
love He has passed thiough the stage of a warrior 
and has found it unworthy of a true believer in 
•God. Centuiies of hereditary tiaining and the 
influence of environment have made the Hindu a 
mild, passive, meditative being, a worshipper of the 
ideal of the Brahmin saiinyasin Even to-day he 
18 willing to pay his tribute of piofound admiration 
to an emacated saint like Gandhi 


The existence of orders lower than the Brahmin, 
and the dedication of one class to the business of 
war, have misled many students of Hinduism into 
thinking that the Hindu IS not based on the 

principle of non-violence The simple explanation 
that we have to pass through the lower stages in 
ordei to transcend them is forgotten The higher 
we rise, -the more austere should our life be The 
legend of St Christopher, who undertook to carry 
the Christ-child on his shoulders across a stream 
IS applicable to us all. The deeper he entered into 
the water, the heavier became the burden By a 
slow conquest of the passions, by a rising knowledge 
of the spiritual basis of the world, all men who are 
born Sudias gradually rise in the scale till they 
became Brahmins The load becomes heavier the 
higher we rise, and our strength will have 
to increase in proportion to the rise in the 
weight of the load While the Kshatiiya, in 
view of his limitations, may employ force, though 
l^atred and with a clean conscience, 
the Brahmin should refrain altogether from 
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the use of force and the cherishing of hatred^ 
or ill-feeling foi any. 

The relativity of the stages leading up to the 
absolute ideal may also be illustrated from another 
case. Modern evolution is confirming the Hindu 
theory of the continuity of the animal and the human 
worlds. The Hindu dhaima inculcates respect for 
life and tenderness towards all forms of animal 
creation. ‘ Thou shalt not kill ” applies to the 
animals as well It is also believed that animal diet 
clogs the finer sensibilities of human life More 
than what it adds to the physical it takes away 
from the psychical. Jesus himself is quite clear 
that even animals are objects of sacredness, 
and that not a sparrow falls to the giound 
without the notice of God. Yet the peoples of 
India were accustomed to animal diet, and so 
regulations were laid down restricting the use 
of animal diet for the fourth class and prohibit- 
ing it as a rule for the other classes, with the 
result that the Hindus as a whole are tending 
to give it up moie and more. 

Caste has eeonomic implications. Many of the 
modern castes aie only occupational divisions. Every 
man is not fit for all things and does not feel that 
he can begin any tiade as he pleases. Nor do 
individuals go about in search of woik, but they 
happen to be placed Unlimited competition and 
selfish individualism are checked A religious 
character is impressed on every kind of work and 
form of industry The bricklayer and the carpenter, 
the blacksmith and the milkman believe that they 
serve society by filling the station in which they 
gloiify God by the right performance of their work 
In these days of large-scale production and factory 
labour, we tend to forget that when a man is cut off 
from his family and made to work in a large factory, 
the work becomes joyless and mechanical. The 
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caste, on tbe other hand, puts all men working in 
the same profession m theii natural surrounding 
instead of tearing them away fiom their homes and 
making them work for long hours on small wages 
The fulness of communal life, with its living asso- 
-ciations of beauty, love and social obligations, helps 
to make the worker happy The members of his 
'family who share in his work introduce sweetness 
and humanity into it If women and children are to 
be made to work, it is better that they work in the 
atmosphere of a home where it is possible to embody 
their creative impulses in what they turn out There 
18 a finer stimulus to right action here than mere 
-success in competition or the satisfaction of customers 
can supply Those who practise the same craft 
develop corporate feeling and professional honour 
The young acquire from the plastic influences of 
the environment the right kind of vocational 
training They absorb unconsciously the tradition 
of the trade, and the economic pursuit happens 
to be the free self-impression of their soul It is 
true that modern conditions are working against 
cottage industries and small-scale production. But 
it IS not everywhere the case Fine arts, decorative 
‘industries, even spinning and weaving, as supple- 
mentary interests of the agriculturists, may be 
confined to homes, and we can have small factories 
worked by electricity or oil engines Caste as 
a trade guild is not yet out of date. ^While 
the suggestion of a definite programme of life 
at the very beginning is no't undesirable, still 
-stereotyping it without the least regard to the 
natural endowment and special aptitudes is likely 
to result in an enslavement of life which finds it 
difficult to adjust itself to the complex condition 
of the modern world. 

Strictly speaking, the caste of a man is deter- 
mined by the predominance of reason, emotion or 
will in him. These correspond roughly to the three 
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quncLs or qualiliGS of sattva, rajas and tainas.^ 
Manu menlions three principles as governing the 
caste of a man, , tajjas or individual effort, 
sndam or the cultural environment and yowi. or 
heredity The first is a vague test and is not 
available for objective use. The second depends 
on the home influences, which in their turn 
depend on the third consideration of birth. The 
only practicable test is birth, and his view is in 
consonance with the principles of re-birth and Karma 
accepted by the Hindus 

Peoples with different racial heritages can live 
together in amity and fellowship only on the basis 
of caste. The formulators of the institution felt 
that, though birth was the only available test, 
spiritual character was the real basis of the divisions 
of society. Manu allows that, if an individual 
practises the ways of the good and leads a pure life 
he overcomes the effects of heredity f According 
to the Mahabharata, the test of regeneracy is “ not 
birth, not learning, but only conduct ”, + We have 
Ignored all factors other than birth, with the result 
that the system has rigidly confined people for all 
time to paitieular compartments, enslaved successive 
generations of men and proved well-nigh fatal to 
the free giowth of social polity The natural plasti- 
city and fiuiditj' of life are not taken into account 
by the inflexible moulds and barriers of the system 
We have reached a condition of society where the 
disoiganisation of social life is so great that the 
principle of birth should be subordinated Referring 
to a similar state of affairs, the Mahabharata says 
There has been so much mixture in mariiages 
that the test of jati or birth is no good. The 
governing consideration should be sila or conduct, 
and the first Manu has declared that there is 

* See Bhaushya Purana XII, IV, 23, 
t See also Mahabharata-Vanaparva, Gh 21G 
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DO point in distinctions of caste, if character is 
not considered.” 

Since the distinction of functions among the 
different classes is likely to generate pride and 
exclusiveness, in spite of the training during the 
student period, the general Jaws of the equal treat- 
ment of all are insisted on The highest virtue 
consists in doing to others as we would be done by. 
Vishnu JPui ana says “ Everywhere ye should per- 
ceive the equal, for the lelations of equality or 
samatva is the worship of God.” I There are duties 
which men of all castes are required to obey, such 
as non-injury to life, troth, integrity, cleanliness 
and self-control I After all, the caste divisions are 
incidental to our imperfections and should not there- 
fore constitute a source of pride. The one Eternal 
has no caste The rules of caste are applicable only 
in the stage of the householder. Even here, they are 
not superior to the claims of humanity. What is 
necessary at the present day is acceptance of the 
aims of paste and the cultivation of a more truly 
social ^ spirit The blighting bigotries and the rigid 
restrictions on the amenities of life are inconsistent 
with humanity and fellowship and are therefore to 
be given up Manu does not encourage them. “ The 
ploughman, the friend of the family, the cowherd, 
the servant, the baiber and the poor stianger offering 
his service — from the hands of such Sudras may 
food be taken. / 

The caste roles were not rigid until the advent 
of the Mohammedans into India The social laws 
weie fluid and elastic and the mutability of growth 
was not sacrificed to the strait waistcoat of a legal 

— \ — 
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formula. We read in the Put anas stories of indi^- 
duals and of families who changed from lower to 
higher castes Manu admits the possibility of ascent 
and descent.* Eules for change of caste by gradual 
purification are also mentioned + The strata 

were accessible to merit from below. When pndu 
India lost political freedom and the new rulers adopted 
a policy of proselytism, social initiative disappeared 
and law and custom became fetishes, with disastrous 
results for national solidarity We have to recover 
the original spirit of the dliai ma, which was not 
limited to particular forms, but manifested itself m 
fresh ones, changing the old and developing the new. 
The exaggerated value given to caste m times of 
political insecurity is no more necessary. Caste has 
Si future only if it is confined to social matters. 
In every society, people enter into marriage relations 
only with those who are near to them in habits 
of mind and action. Since a common cultural 
tradition is better developed among those who pursue 
the same vocation, marriages among members of 
the same profession become the order of the day, 
Even in ancient India, intermarriages among members 
of different castes were not foibidden, though they 
were not encouraged. Anuloma and pratilotna 
marriages are not usual, though they are not invalid 
according to Hindu law I If such marriages are 
not common, it is because they tend to disturb 
the intimate, industrial, social and spiritual life of 
the community. Caste as a basis of intimate social 
relations does not interfere with the larger life 
of the nation As the emperor Asoka said to his 
Hindu minister “ Caste may be considered when it 
IS a question of marriage or invitation, but not of 


* See X, 42 , IX, 335 ' 
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dhai ma , for dlim ma is concerned with virtues, and 
virtues have nothing to do with caste ” 

To say that social service is unknown to the 
'Hindus 18 to utter a bold untruth Much capital 
18 made out of the treatment of the untouchables 
It IS not remembered that a free India rendered 
them much greater service than what other free 
countries even in recent times have done for their 
backward classes How have the superior nations 
civilized the Tasmanian and the Australian abori- 
gines, certain Maori peoples and North American 
Indian tribes ‘> They generally refine them into 
extinction, and where that is not possible, they 
sink them into the slough of vice and crime worse 
than any normal expressions of savage life If the 
Kaffir has multiplied under the British protection 
Uind the Javanese under the Dutch, if the populations 
of Straits Settlements and British India have not 
vanished before their civilizeis, it is because a 
good God has put them in a climate unfavourable 
to the civilizers The tropics can never become 
tbe habitat of the Europeans They can be held, 
but 'not peopled by them But for the limits set 
'by Nature, the history of the tropical regions would 
have been different From tbe time the Aryans 
met tbe peoples of a lower giade of civilization, 
they devised ways and means by which the different 
•portions of the population could develop in social, 
spiritual directions The Aryans even accepted a 
non-Aryan representative of the " black ” peoples — 
Krishna, and made him deliver the message of the 
fatherhood of jGod and the brotherhood of man 
Krishna’s conduct scandalised society and provoked 
the Vedic gods, Indta and Biahma To-day the 
Aryan worshippers of these gods look upon Krishna 
•as an avatar of God Krishna, however, had great 
respect for the Aryan thinkers, and it is said that 


* Indtan Social Eefoi mer, June 4, 1922 
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he washed the feet of the Brahmin gnests at the- 
Eajasuyayaga of king Yadhishthira. The Aryans 
took to the non-Aryan gods very kindly improved 
them where possible, and subordinated them where 
necessary. The worshippers of Malnsha (baffalo- 
demon) were told that the Cosmic Spirit was greater 
than the Mahisha The worshippers of serpents 
were instructed that there was One greater than 
the serpents, the Lord of serpents, Nagesivara or 
Kiishna, who danced over the head of Kaliya 
The maiks of the giadual civilizing of the lower 
classes are visible throughout the cultural history of 
India Whenever there was a tendency to overlook 
the common humanity of men, a Buddha or a 
SanJcata aiose, emphasising the common lot of all — 
high and low The extent of the country 2,000 
miles long and 1,500 miles broad is not similar to 
that from Dan to Beersheeba The means of 
communication that we have at the present day 
were not available till recentb’. If the -M^rk of 
civilizing the backward classes had not been under- 
taken and carried on with zeal and success by 
the ancient Indians, we would have had not 
merely fifty millions of these " depressed ” classes, 
but a much larger number When the outside 
invaders came into the country, the Hindu felt 
nervous, and, as a sheer act of self-preservation, 
stereotyped the existing divisions, and some tribes 
were left outside the pale of the caste order. 
Though Manu says that “ there is no fifth class 
anywhere ”, the tribes who were not influenced by 
the dJia7 }na formed themselves into the fifth class. 
He who has abandoned his duties, is cruel and piti- 
less, and oppresses otheis, and who is passionate 
and full of destructiveness is a mleccha ” + No 
words aie too strong for the deplorable condition 
of these people. To disregard the claims of man 
simply because he happens to be low or belongs' 
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THE HINDU DHARMA 


43 


to another race is against the religious spirit of 
Hinduism. Now that things aie in a more settled 
condition, the Hindu leaders are reiterating the 
central truth that the least of all men has 
a soul and need not be considered past all 
power to save 

The last two stages of Vanapt astha and Sanny- 
asa, which may be taken as one for our purposes, 
treat of those who have retired from the competitive 
struggle for life The Sannyasin represents the 
highest type of Indian manhood From selfishness, 
the individual has progressed to self-annihilation 
through the extinction of all prejudice, hatred and 
ambition He has passed through all institutions, 
and 18 now above them His emotional life expresses 
itself in the love of God or hhaktz, and not m 
animal lusts or personal likes. He perceives the 
oneness and wholeness of humanity, and his mind 
16 freed from all superstition and unreason His 
active energies are devoted to the service of huma- 
nity, knowing as he'^does that God is in all beings 
and ^s all of them * He who has the vision of all in 
one, in whom the impersonal piedominates over the 
peisonal, cannot sin 1 He is the superman of the 
Bhagavad Gita the awakened of Buddhism, the true 
Brahmin who glories in his poverty, rejoices in 
suffering, and is finely balanced in mind, with 
peace and joy at heait He loves all men, birds 
and beasts, and resists not evil, but oveicomes it 
by love In him the soul of man is at its highest 
stretch. The ideal of the sannyasin has dominated 
the life of India from the time of the Bishis of the 
TJpamshads To follow this ideal, kings lay down 
their crowns and sceptres and assume the garb of 
poverty, fighting heroes forget the pride of victory 
and break their weapons, and skilled traders and 

* Sarva blmtamayam haiim Vishnu Pm ana, I, 19, 9 

t Manu XII, 118 
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workmen pursue their toil with steadfast mmd 
surrendering to God the fruits thereof. 

The sannyasins, as a rule, are the helpers of 
humanity. The greatest of them, like Sankara and 
'Hamanuja, Ramananda and Kahir, have entered into 
the life-blood of the nation and laid the foundations 
of its religion It is, however, true that in India as 
in MeduBval Europe, many ascetics made the mistake 
of escaping into the wilderness from the worries of 
the world These hermits of the cloister and monks 
-of the desert are voices astray in the dark. Their 
perpetual consciousness of sin and their pre- 
occupation with their own salvation show that 
•they have lost their lives in their anxiety to save 
iihem. As the tide of monasticism which swept over 
"Europe in the Middle Age is not true to the teaching 
of Jesus, who asks us to look upon ourselves as 
servants trusted by the master, porters bidden to 
watch, stewards to whom much is committed, sons 
to whom the father confides his affairs, so the 
deserters from the battle of life are not the true 
sannyasins, who are prepared to suffer for mankind, 
with intense humility, glowing faith and sincere love. 

To reach the highest state it is not always 
necessary to adhere literally to the rules of dhaijna. 
'There are cases of sudden conversion, uprushes 
of the spirit from seemingly commonplace souls, 
astonishing moral elevation among men who have 
not learned the highest lesson of existence. The 
rules of dhaimas, however, represent the normal 
giowth of spirit The fieed souls sometimes smile 
at the irrelevance of the painful scrupulosities and 
fl-nxious questionings about ceremonial propriety 
which worry those in the lower stages of life. The 
order of sannyasins is open to men of all castes. 
No man, however, should desire liberation without 
paying bis three debts^ — to the gods by m eans of 

* See Manu VI, 35 
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hymns and prayers, to the pitiis or the 
ancestors by gifts and charity and social seivice 
and by the rearing up of progeny, and to the 
Bislns by passing on to others the instruction 
received by himself. 

The Hindu dhaima has room for all hinds of' 
men, the dispassionate old who have retired from 
the business of life and the eager pushful young 
who aie keen on wordly success The four castes 
and orders aie not intended to be special moulds 
into which the Indian people are thrown, but 
forms capable of embracing the whole of humanity. 
Without the employment of force or eagerness for 
exploitation, Hinduism has been able to civilize a 
large part of Asia What has attracted it is not 
imperialist expansion, but the cultural conquest, 
the peaceful penetration of the thought and mind of 
the peoples which it achieves by its own spirituality 
Prom the kingdom of Khotan in Central Asia to 
the island of Java, which lies on the way between 
India and Australia, the creative uige of the Hindu 
genius found expression in life and ait Java bad 
Hindu settlers as far back as the second century A D., 
and she has remained since then predominantly 
Hindu and Buddhist To-day, Japan, China and 
Burma look to India as their spiritual home even as 
Christians look to Palestine Wherever we go from 
Eussia to China, at Samarkand, at Tibet, we can trace 
the influence of Indian civilization All these pale 
into insignificance when we remember that there are 
records of Indian culture in Western Asia, in the 
plains of Mesopotamia, in the regions watered by 
the rivers Tigris and Euphrates. Inscribed tablets 
discovered at Boghaz-koi, assigned by competent 
scholars to 1400 B C., speaks to us of people who 
were worshipping the Hindu Gods This influence 
of India IS not because her religion is old or 
her empires are great, not because she developed* 
weapons of destruction or exercised force on a large 
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scale, bub because she bad an intelligent under- 
standing of tbe deeper unity in the midst of all 
diversity. Wherever she went, the deep and silent 
influence of her vision of the unity of all things 
in God pervaded All the mighty impulses that 
entered into India were synthesized on the same 
plan All religions she welcomed, since the realized 
from the cloudy heights of contemplation that the 
spiritual landscape at the hill-top is the same, 
though the pathways from the valley are diffeient. 
To those who were wandering at random in the 
plains without suspecting that all roads lead to the 
same top, she says “ “ Raise your eyes Things 
in the valley separate us. Up yonder, high above 
us, we are all one The variety of ways has mean- 
ing at the foot of the hill, bub if we understand 
what they signify on the snowy summits, we shall 
■know that all are reaching out for God,” It may 
be that India with her assimilative genius may yet 
succeed in harmonisng the mighty current of the 
world’s great religions that have met on her soul. 
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R eligion as a human insfcifeufcion is a living 
organism Ifc possesses the same kind of 
unity self-identity which organic things have, the 
unity of a continuously changing life as against that 
of an unchanging creed Its spirit is. to be found 
not in what it was in a past stage, nor even in what 
it is now Religion requires to be interpreted 
“according to its meaning and not according to 
its lisping expression ”, even as Empedocles was 
expounded by Aristotle (Metaphysics I, 985 a 3) If 
we survey the successive stages of the history of 
a religion, we get an idea of something -deep and 
•fundamental, which is ever expressing itself anew, 
ihough never finding perfect expression This 
growing ideal, this operative principle, which is 
inadequately expressed in any specific stage, is the 
real spirit, the meaning of the idea which informs 
fhe whole historical movement 

If we ask for the spirit of the Hindu religion, 
it IS to be found in its insistence on the reality 
of spiritual experience We are at grips with 
reality in the inner depths of the soul This 
insistence on the inwardness of religion, its sub- 
jective or experimental character is maintained 
throughout the history of Hinduism. When the 
Hindus look back to the Vedic period as the epoch 
of their founders, it means that the Rishis were 
the pioneer spirits, the first researchers in the 
realm of spiiifc The Sanskiit word Bishi is 
from the root “ drs ” to see Religion is sight, 
vision, experience. The truths announced by the 
Rishis are evolved not as the result of logical 


The Wpeciaior, May 30, 1931. 
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reasoning or systematic philosophy, hut are the- 
products of spiritual intuition diisU, vision The 
Rishis are not so much the authors of the 
truths registered in the Vedas as the seers who 
were able to discern the eternal truths by raising- 
, their Iife-spirit to the plane of universal spirit. 
Their utterances are based not on transient vision 
but on continuous experience of resident life and 
power. Sada x>cisyanti suiayah If the Vedas are , 
regarded as the highest authority, it is because 
the most exacting of all authorities is the 
authority of facts. God is not the ideal we- 
cherish, but the Real we apprehend Spiritual 
experience is not a species of imaginative thinking 
hut is the closet communion with Reality. 

The saint who knows God by acquaintance- 
and not simply by hearsay does not want a 
definition of God Doubt and disbelief are 
impossible for him Nothing can disturb his 
sense of certainty, strange and simple. But for 
the sake of ordinary human beings, who are 
religious at second-hand, who wish to enjoy the 
consoJations of religion without undergoing the- 
labour of being religious, who wish to be guided 
by myth and ritual in the path of religion, we- 
require imagery to clothe the vision Besides, the 
only way to impart our experience to others, 
elucidate its implications, defend its validity 
against hostile criticism is by means of logic and 
language. Hinduism offers us a graduated scale 
of interpreations fiom the most impersonal to 
the crudely personal. 

When the individual who has had the insight 
attempts to interpiet his experience in the light 
of logic and common sense, adopts an attitude of' 
faith which is urged by its own needs to posit 
the transcendent Reality. He knows that the 
soul has dealings, intimate, direct and luminous, 
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With a plane of being, different from that with 
which the senses deal more resplendent but not 
less real than the conventional one which the 
understanding presents Eeason, revelation and 
spiritual experience alike hear witness to the 
reality of a Being, spiritual in its essence, which 
IS the ground of all that is, “whose shadow is 
immortality and death”. Yasya chaya-mitam, 
yasya mityuh (Rig Ved> X, 121) Ineffability is 
the most striking feature of spiritual experience. 
"When we seek to define the experienced reality* 
we are compelled to use forms and conceptions* 
but the real exceeds the most comprehensive of 
them Buddha admits the reality of spiritual 
experience, but refuses to interpret it as the 
revelation of anything beyond itself. For him 
the view that spiritual experience gives us a 
direct contact with God is an interpretation and 
not an immediate datum. Buddha attempts ta 
keep close to the given, and is content with 
the affirmation that a deeper universe of spirit 
penetrates the visible and tangible world. Sankara 
the great Hindu philosopher and theologian* 
argues that all forms contain an element of 
untruth and the Real is beyond all forms. The 
Upanishads, Buddha and Sankara and his followers 
admit that the pure luminous Spirit, without division 
or duality, unique, existent beyond, or rather, within 
the world of multiplicity and change, is an un- 
conditioned existence, beyond all possibility of 
adequate expression by thought or description bv 
speech We confess without confession that the 
glory of God is inexplicable, beyond the reach of 
speech and mind “It is other than the known 
aiffi above the unknown.” (Kena Upanishad I 3 ) 
t a thither, nor speech nor mind ” 

IBrihadaranyaka Upanishad III, 8, 8) There is 
however, a danger in this intellectual modesty and 
spiritual humility. Buddha’s reticence on the 
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i. fiio Absolute exposed him to the charge 

question of all attributes and relations 

of atheism. Y ultimate reality to bare 

thich 18 absolute vacuity Sankara urges 
existence. ^ed will confuse the negation 

with the negation of all being, 
of empiuc q intended to convey the 

sense of the transcendent majesty of the 
rbBolnfee thab it is the “wholly other”, of whom 
Booght m'‘y be predioatea save m negations. 

TTinduism 18 not content with this negative 
f rphfl three noteworthy features of spiritual 
Sience a^%.fcy. -areoess, and freedom If 
^ ; Lrts of our experience come to us with these 
Zraotenebiol ib implies the possibiliby that all 
ezperienoe is capable of being received in the same 
expeii« consciousness to which all experience 

Tpresenb m lbs own immediacy, revealedness, and 
freedom from anything which is not itself is the 
divine consciousness, that which is onr ideal In the 
alvine status, reality is its own immediate witness, its 
nwn eelt-awarenese, its own freedom of complete 
h n& There is nothing which is not gathered up 
iTits own being, nothing which is not revealed in 
it and there is utter absence of all discord. It is 
wIv.for.t being, perfect consciousness, and perfect 
freedom, sat, chit and aiianda Thought and its 
forms will and its expressions, love and its harmonica 
are based on it These human counterparts involve 
duality, tension, strain. Hence the inadequacy of 
the. human and finite categories to the perfection 
of the divine. The Supreme is real, not true, — is 
perfect, not good. Its freedom is its life, its essential 
spontaneity. 

While the fulness of spiritual being transcends 
our categories, its nature is still akin to the highest 
kind of being we are aware of in ourselves. If the 
real were utterly transcendent to the self of man, it 
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Tsrouia be impossible for us to apprehend even dimly 
its presence We would not be able to say that the 
'Supreme is wholly other There is in the self of man 
at the very centre of his being, deeper than his 
intellect, something which is akin to the Supreme 
There is a real ground in man’s deepest being for the 
experience of reality God’s levelation and man’s 
contemplation seem to he two sides of one fact The 
con-substantiality of the spirit in man and God is 
the conviction fundamental to all spiritual 
wisdom It IS not merely a matter of inference 
In the spiritual experience itself, the barriers 
between the self and the universal spirit drop away 
We belong to the real and the real is reflected in 
us The great text. Tat tvam asi, That art thou, 

IS the simple statement of an experienced fact 
The Biblical saying “ So God created man in 
his own image, in the image of God created 
'He him ” (Genesis I, 27) asserts that in the 
soul of man is contained the true revelation of 
'God “ The spiiit of man is the candle of the 
’Lord” (Pioveibs xx, 27) According to Plato, 
man is potentially a participator in the eternal 
mode of being which he can make his own by 
living in detachment fiom the fleeting shadows 
of the eaith, "I and My father are One” is 
Jesus’ way of expressing the same profound truth 
God IS the infinite spirit who is* both in us 
and out of us. If God were not in us there 
would be no sense of need , if God were not 
out of us, there would be no sense of worship. 

If we emphasise the transcendence of the 
Supreme to the human Self, our religion becomes 
devotional Our highest knowledge of God is 
only partial There always remains something ' 
which 18 unknown and unspoken. The specifically 
religious consciousness insists on the sense of 
communion with a higher than ourselves with 
whom it 18 impossible for the individual to get 
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assimilated. There are many degrees m this- 
personal relationship ranging from the feeling of 
utter humiliation in the presence of the Divine 
Majesty to the communion with a Supreme Love 
on whose giace the worst sinner can count. 
To compare the Supreme with the highest kind 
of being we know is nearer the truth than to 
compare Him with anything lower. The religious- 
devotee envisages the supreme reality in the 
form of a personal God who is the source, 
guide and destiny of the world. The difference- 
between the Supreme as absolute Spirit and the 
Supreme as personal God is one of standpoint 
and not of essence It is a difference between 
God as He is and God as He seems to us. 
Personality is a symbol, and if we ignore its- 
symbolic character it shuts us out from the truth. 

Hinduism is the symbol of India’s spiritual 
vision. It 18 based on the intuition of the 
oneness and wholeness of the supreme spirit 
On the belief that human life everywhere and 
always is a part and parcel of the divine being 
it has cultivated a sort of religious hospitality. 
It recognises that more than one reading of the 
experience is possible. If a number of us watch 
a sunset in summer, our experiences in the 
world of thought and feeling may not be 
identical, and our articulation of them is 
bound to vary. But this veriety of interpretation 
need not be used as a support for scepticism. 
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W E find at the present day an eager quest 
in many directions after a higher 
wisdom, a moie adequate philosophy of life than 
what satisfied our fathers Traditional bonds of 
religious opinion are loosened as hardly ever 
before, and men claim absolute freedom to think 
as they like and mould their theories of life 
anew under the impulses of the hour. Novelties 
of thought seem to have a greater fascination for 
our modernist minds than the results of ancient 
wisdom and the modesties of ancient reverence. 
The present unsettlement is a challenge to the 
ancient creeds to revindicate their validity and 
■usefulness ' The spiritual leaders of all, progres- 
sive religions are now busy, rethinking their 
traditional views so as to rescue them from the 
assaults of Oidvancing knowledge and experience. 
In the book under leview, Sii Ahmed Hussain, 
a distinguished Indian Moslem of broad culture 
and religious seriousness, attempts to indicate 
the lines along which the religion of Islam 
should be interpreted if it is not to conflict with 
modern ideals of science and philosophy We 
get from it an idea of the kind of contribution 
which India is likely to make to the future 
•reconstruction of Islam. 

The development which a religion assumes 
in any country depends upon its cultural 
tradition and national character. In Arabia 

* Notes on Islam by Sir Ahmed Hussain, k c i e , o s i , 
■edited by Khan Bahadur Hajee Khaja Muhammad Hussam, 
•Gevernment Central Press, Hyderabad, Deccan 
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Islam was a simple loffcy theismj Quite a stranger* 
to the refinements of the later centuries. 
When it subdued the Persian people, the Semitic 
tendencies yielded to the mystic ones. The 
incomparable beauty of the primitive Arab 
tradition gave place to rich philosophy and 
georgeous mythology in which Mohammad became 
a mysterious being suspended between heaven 
and earth About 70 millions of the population 
of India are followers of Islam, and the vast 
ma 3 ority of them are ethnologically of the same 
type as the Hindus It is but natural that the 
Indian form of Islam should have its own 
features Till the other day, the Indian Moslem 
felt it to be his proud privilege to bring to 
bear on the interpretation of Islam his own 
spiritual heritage Latterly, however, a curious 
notion has got hold of some of our, strange to 
say, educated Mohammadan brethren, that by 
transferring their allegiance to the faith of 
Islam, the 3 ’' became the descendants of the Moors 
of Spam and the Caliphs of Baghdad. They 
regarded themselves as culturally and socially 
distinct fiom their Hindu fellow countrymen. 
We do not change our whole mental make-up, 
simply because we change our intellectual beliefa 
or religious convictions To change one’s creed' 
is not to out oneself off from the past of one’s 
country or its ideals. It is a welcome sign of 
the times that the Indian leaders of Moslem 
thought and practice are realising the common 
spiritual heritage of India and protesting against 
the artificial cleavages which false prophets and' 
designing politicians have encouraged. Whatever 
out faiths be, the same blood runs in our veins 
and we are all heirs of a great spiritual 
inheritence. What “ A B ” says of Ireland is 
truer of India We are among the few races still 
remaining on earth whose traditions run back to 
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the gods and the divine origin of things. The 
past of India reaches hack into the mists of 
Ltignity, and hence many traditions appeal to 
us, even against our will sometimes, touch hidde 
chords, stir the memory and open the 
eyes. The spirit of India is the elan 'oital, tn& 
brooding over-soul which makes us all Indians. 
With a spacious spiritual background, it iS the 
privilege of the Indian Moslem to interpret th& 
faith of Islam m its truest, highest and noblest 
sense, so as to distinguish it from the creed 
piofessed to-day by the ignorant bigot, the 
political intiiguer and the religious fanatic. IJ 
Indian Moslem combines his inherited tradition 
with his acquired faith and effects a synthesis 
of the old and the new, he will be led to 
emphasize those neglected aspects of the truth of 
Isl&iHi 'which really promoted culture and civili- 
sation and brought to life a dying world and 
discard those unimportant details which happened 
to be exaggerated out of all proportion on account 
of historical accidents He will break the yoke 
of the crystallised religion which pervades and 
blindly influences the life of the people, and giv© 
the world of Islam an interpretation of the 
message of Mohammad, which, I venture to say, 
will be more in accord with the spirit of the 
Proiphet than with the dogmatic developments of 
his later followers The Hon’ble Mr Amir Ali 
in hiB great book on The Spiiit of Islam (on 
which I have drawn freely in this paper) and 
Sir Ahmed Hussain in his Notes on Islam give 
us a foretaste of the wonderful flowers which 
will grow out of the seed-bed of India’s past. 


What appeals to the Indian imagination in 
the life of Mohammad is his deeply religious 


* The Interpi etei s 
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nature. Trying to peer into the mysteries of 
creation, Mohammad used so betake himself for 
prayer and meditation to a cave on Mount Hira 
and there he used to remain whole nights 
plunged m deep thought and meditation. With 
him, religion was an effort to know the truth 
and live it. By interpreting religion as life, we 
adopt the same attitute to creeds and traditions. 
Creeds are true only to the extent that they 
correspond to the knowledge of the facts of life. 
Experience is not merely the fulfilment but also 
the test of creeds, and every age is called upon 
to reinterpret the creeds in the light of growing 
experience. The restatement of the principles of 
Islam given by Sir Ahmed Hussain is naturally 
neither quite orthodox nor quite heterodox, but some- 
thing midway between the two (p 7). Our author 
is"not prepared to swear by the literal interpreta- 
tions of the words of the Qu’ran as given by the 
Church doctors but feels fiee to interpret them 
as seems most reasonable to him. In doing 
so he 18 true to the spirit of Mohammad 
who lays down no restrictions likely to keep 
enchained the conscience of advancing humanity. 
Eevelations of God are only through the human 
soul and we are not compelled to believe that the 
wisest of those to whom they were made were free 
from the errors and prejudices of the age in which 
they lived. In the Qu’ran there are ever so many 
things of strictly local and temporary interest, 
which are not at all relevant to religion qua reli- 
gion. The conservatives of all creeds forget that 
the dry bones of a religion are nothing, the spujLt 
that quickens the bones IS all” fp. 12). Sir 
Ahmed Hussain distinguishes Islam from the 
dogmatic Mohammadanism of some of our 

Moulvies. ” I make a difference between 

Islam and Mohmmadanism. The latter is not 
pure Islam. It has forgotten the spirit of Islam 
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and remembers only the letter of its law” 
{p. 12, Note a). 

When 'we take our stand on the ‘ experience ’ 
side of religion, we lealise that the truly religious 
men of all faiths are nearer each other than they 
imagine In the broad spirit of Hinduism, our 
author recognises that the truth intended hy all 
religions is the same and quotes with approval 
Jalal-ud-din Rumi’s saying “All religions are m 
substance one and the same ” It is impossible for 
the Indian Moslem to accept whole-heartedly the 
spirit of exclusiveness which is a marked feature 
of Semitic religions India has stood for religious 
freedom and harmony from the beginning of her 
history In accord with this spirit, the great 
Akbar tried to fuse all Indians into a homogeneous 
nation hs^ the unifying bond of a common religion 
in the practice of which both Mohammadans and 
Hindus would join hands, though he failed in his 
attempt as the conditions were not in his favour. 
Considerably influenced by the idealism of the 
TJpanishads, which steer clear of all images and 
dogmas and thus have universal value, Daia Shukoh, 
the great grandson of Akbar, wrote a work on 
Majmaya Bahrain or the union of the two oceans 
of Hinduism and Islam) He recognised that the 
two religions were equally elflcient in helping us 
to live the higher life Sir Ahmed Hussain holds 
that, through different angles of approach, we 
may reach the same goal of salvation “ Please 
remember that there are many men and many minds 
and there are likely to be as many religions, as 
many conceptions of God, as many notions of His 
attributes and as many ideas of the beginning or 
end of things, as there are thinking minds ” (p 24). 
"For those who are familiar with the practice 
of the mass of Mohammadans, it may perhaps 
be difficult to believe that tins catholic view'" 


Masnair, HI, 12 
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represents the teaching of the Qn’ian. It is, however, 
nothing more than the truth. The erroneous belief 
that there is no true religion besides Islam breeds 
bigotry, intolerance and fanaticism^ and is contrary 
to the teachings of the Qu’ran. “ The first verse 
of the second Suia commands us to believe in not 
only what was levealed to Mohammad but also in 
what was revealed to those who wefit before him. 
It clearly indicates that there are, and will ever 
he many true * religions, of which Islam is one ” 
(pp. 30-31) 


* The following passage from Jalal-ud-dm Rumi’s Masnav^ 
brings out how we should sympathise with cruder forms of 
worship, giving credit to their sincerity , 

Moses, to his horror, heard one summer day 
A benighted shepherd blasphemously pray 
* Lord,’ he said, ‘ I would I know Thee, where Thou art, 
That for Thee I might perform a servant’s part 
Comb Thy hair, and dust Thy shoes and sweep Thy room, 
Bring Thee every morning milk and honey comb ’ 

IVIoses cried, ‘ Blasphemer ' curb thy blatant speech ' 
Whom art thou addressing ’ Lord of all and each, 

Allah the Almighty ’ Thmkest thou He doth need 
Thme officious folly ’ Wilt all bounds exceed ’ 

Miscreant, have a care, lest thunderbolts should 
On our heads, and others perish for thy sake 
Without eyes He seeth, without ears He hears. 

Hath no son nor partner through the endless years. 

Space cannot contain Him, time He is above, 

All the limits that He knows are Light and Love ’ 

Put to shame the Shepherd, his poor garment rent. 

Went away disheartened, all his ardour spent 
Then spake God to Moses ‘ Why hast thou for me 
Driven away my servant, who goes heavily ’ 

Not for severance it was, but union 
I commissioned thee to preach, O hasty one ' 

Hatefullest of all things is to me divorce, 

And the worst of all ways is the way of force 
I made not creation, self to aggrandize 
But that creatures might with me communion prize 
What though the childish tongues trip ’ ^ T is the heart I see. 
If it really loves me in smcerity 
Quoted in Claude Field’s Mystics and Saints of Islam, 
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The religious genius of Mohammad is evident 
from the fact that he imposed no credal tests. 
" Whoever says ' there is no God but God ’ will attain 
salvation ” is almost the first saying of Mohammad 
reported in the collections of his traditions Moham- 
mad protests against the exclusiveness of the Jewish 
and the Christian creeds and declares that all those 
who believe in God and do His will are eligible for 
salvation “ They say, verily, none shall enter Paia- 

dise except those who are Jews or Christians 

Produce your proof, if ye speak the truth. Nay, but 
he who directeth towards God and doth that which 
is right, he shall have his reward with his Lord” 
(Sura V, 105-6) ” Verily, those who believe (the 

Moslems) and those who are Jews, Christians or 
Sabroans, whoever hath faith in God and the last 
day, and worketh that which is right and good — 
for them shall be the reward with their Lord , 
there will come no fear on them , neither shall 
they be grieved” (Suia V 69). With true insight 
Mohammad lays stress on conduct more than on 
doctrine Every religion which promotes goodness 
18 w'oithy of acceptance, whatever be its dogmatic 
details, for if we do the will, we shall know the 
doctrine “ To everyone have we given a law and a 
way. And if God had pleased. He would have made 
you all one people (piofessing one religion) But He 
hath done otherwise that He might try you in that 
which He hath severally given unto you , wherefore 
pi ess foiward in good works Unto God shall ye return 
and He will tell you that concerning which ve disagiee” 
(Sura V, 48"*). According to the Moslems are 

those who believe and work righteousness ”, all 
those ” who trust in the Lord and do good ” i’ 
In conformity with this view, H H. The Aga 
Khan said the other day that Mahatma Gandhi' 
was a Moslem. Even Jesus did not say, ” By 

* See also XXI, 46 , XXXIII, 23, 24 XXXIX, 41 , XL, 13. 

•j Psalms 
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tbeir beliefs ye shall know them,” but he said 
” By their fruits ye shall know them,” and 
Peter rightly observes ** Of a truth I perceive 
that God 18 no respecter of persons , but in 
every nation he that feareth Him and worketh 
righteousness is accepted with Him.” 

Sir Ahmed Hussain is not wrong when he 
says that Islam ‘*is not inconsistent with ttue 
Christianity for any other tme religion ” (p. 12), 
for all religions have for their essence the 
fatherhood of God and the brotherhood of man. 
Only the sectarian dogmatic creeds fight one 
another The faith of Jesus is akin to the 

faith of Mohammad. But when St. Paul asks 
us to believe in Jesus as our saviour, the very 
God descended into humanity, a proposition 
which thinking Christians find it increasingly 
difficult to defend — Christianity becomes opposed 
to Islam which is naturally tempted to put 

forward equal claims for Mohammad. To the 
credit of Islam, it must be said that its view 
of Mohammad is a leasonable one. It regards 
him as a prophet or a messenger of God who 
reformed the religion of a considerable part of 

mankind- For all that, he was only a man 
like any other mortal, subject to sin and having 
need, as other men, of the mercy of God “ It 
is not Islam or Bman to deify Mohammad or 
to represent him to he akin to God, as 

sometimes some Moulvies represent him and call 
him the one (Ahad) in the guise of Ahmad. 

Our prophet himself never claimed that he was 
anything more than a mere man ” (p. 87) 

God has not sent me ” says Mohammad, ” to 
work wonders He has sent me to preach to 
you. I never said that Allah’s treasuies aie in 
my hand, that I knew the hidden things or 
that I was an angel . . who cannot eyen help 


* Acts X, 34-35. 
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or trust myself unless God pleaseth ” (Sura XVII, 
95-98 LXXII, 21-24). Yet the devotion and 

enthusiasm of his first followers were so great 
that legends arose round the figure of 

Mohammad. On the night the Piophet was 

horn, it is said, the palace of Ghosioes was 

thrown down ' by an earthquake, the sacred fire 
of the Magi was extinguished, the lake of Sawa 
was dried up, the Tigris overflowed, and all the 
idols of the world fell with their faces to the 
ground These traditions fortunately never 
became conseoiated legends Thanks to the 
scepticism and incredulity of his early Arab 
followers, even the stories about Mohammad’s 
nocturnal journey to Jerusalem and the voice of 
God, hailing him as His apostle in his wander- 
ings near Mecca, never became so essential to 
the religion of Islam, as, say, those of Ascension 
and Resurrection to the religion of Christianity. 
Even the Messiahship of the prophet is not 
always reverenced. Witness the movement of 
the Wahabis, who' proclaim that worship of God 
consists in prostrating oneself before Him, that 
the invocation of an intercessor near him is an 
act of idoltary and that the most meritorious 
work would be to raze the tomb of the prophet 
and the mausoleums of the Imams ' 

It IB possible for a thinker like Mohammad to 
advocate forced conversions We cannot compel men 
to change their beliefs “ Let there be no compul- 
sion in religion ” (Sura II, 257) " Wilt thou 

then force men to believe, when belief can come 
only from God ^ It is doubtful whether 
Mohammad had any idea of the conversion of 
non-Aiabs to Islam. Religious peisecutions and 
forced conversions, which have soiled the fair 
name of Islam, are repugnant to its true spirit. 


* Amir An The Spint of Islam, p 212 



"82 


THE HEART OP HINDUSTHAN 


Omar, the peisecutor of Islam, who later became 
its apostle, first drew the swoid against those 
who did not blindly admit the beliefs of 
Islam, and the erode practices of some of 
Mohammad’s followers led to the popular view 
that those who die fighting for their leligions 
beliefs are the truer martyrs The Indian 
Moslem shares with his Hindu brother faith in 
the freedom of conscience Sii Abdur Eahim 
said the other day “ It is a wholly false notion 
that the religion and law of Islam enjoin conver- 
sion by force.” The Khilafat movement, whatever 
be its political value, has certainly helped the 
cause of religious freedom. Sir Chailes Townshend, 
the defender of Kut-el-Amara, wrote recently * 
” The Hindu population of India has made the 
cause of religious fieedom of all the races of 
India its own.”1 The spirit of India is teaching 
Islam to relax some of its severer aspects. 
Through the interaction of Islam and Hinduism, 
which are to-day looking towards each other, 
India’s vision of harmonising the different 
religious systems that have met on her soil will 
be promoted. 

Ill 

We may now turn to the doctrinal aspect of 
Islam and inquire whether its conception of God 
IS radically opposed to the Hindu view While 
all religions agree about the objective reality of 
God, the character of the God worshipped is 
supposed to give distinction to each religion. 
According to the Hindu view, no ideas can bring 
out the mystery of God. God cannot be defiend 
through logical symbols, but can be realised in the 
depths of the soul. If a definition is demanded, 
we cannot help using the resources at our 


* Calcutta Hemcvo, May 1923. 
“ Asia, December 1922 
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disposal. We are familiar wifch our own consci- 
ousness and so interpret the nature of God on 
its analogy God becomes the Divine personality 
possessing the three ohairactenstics of truth, 
‘love and perfection, or wisdom, beauty and power, 
or infinitude, grace and sovereignty answering to 
the three aspects of our conscious life, cognition, 
emotion and will The Hindu conception of 
Trimurti is intended to bring out this threefold 
nature of Godhead God as Brahma creates, as 
Yishnu redeems and as Siva judges Biahma 

creates things to suit His ideal forms His infinite 
understanding is lefl^ected in the infinite world 
which was, is and will be. Vishnu is the 

principle of love at the heait of the infinite 

powei and univeisal rule He helps us in 

cur wiestlings with evil and gives a push to 

the upward ascent Siva is the judgd, the 
infinite power< “ able to do anything, or leave it 
undone or do in another manner that in which 
it IS actually done.’’'*’ Whatever name he may 
give to his God, the Hindu has in view this 

unity of light, love and life Sir Ahmed Hussain 
believes that all religions profess belief in one 
and the same reality, “ one and only one God 
who IS Infinite and Absolute, who hath neither 
beginning nor end, who is not conditioned or 
limited by anything whatever. Yezdan, Isvara, 
Jehovah, God, Allah are the names in different 
languages of the same Infinite and Absolute God.” 

The absolute character of God and its 
incompiehensibility by the finite mind aie 
brought out in many pass^^ges of the Qu’ran 

The very fiist yerse says *’ Say, He alone is 

God , God the Eternal He begetteth not and is 
not begotten , there is none like unto Him ” 
While everything else in the world is liable to 
change and extinction, God alone is. He is the 
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rock in the maelstrom of events in space and. 
time, on which we can take our stand, the only 
hope with which we can face the darkness of 
the world, its sins and iniquities, ^ and^ yet 
nothing in the world of space and time is an 
adequate symbol of the wealth of God. ” Sight 
perceives Him not, hut He perceives men’s sight , 
for He 18 the knower of secrets, the Aware ” 
(Sura VI, 104) Caliph Ali condemns all 
anthropomorphic conceptions of God “ God waa 
not like any object that the human mind can 
conceive, no attribute can be ascribed to Him 
which bore the least resemblance to any quality 
of which human beings have perception from 
their knowledge of material objects. The per- 
fection of piety consists in knowing God, the 
perfection of knowledge is the affirmation of His 
verity, the perfection of verity is to acknowledge 
His unity in all sincerity, and the perfection of 
sincerity is to deny all attributes to the Deity 
God has no relation to place, time or measure 
Man cannot be content with this negative ideal, 
and so he insists on looking upon God as a 
person. The opening verse of the Qu’ran says* 
“ Praise be to God, Nounsher of the worlds, the 
Compassionate, the Merciful and King of the day of 
leckoning.” While Vaishnavism and Christianity 
lay the greatest stress on God as love, Judaism 
and Islam exaggerate the aspect of God as 
power God is Omnipotent Energy and the 
Eternal Judge Mohammad frequently speaks of 
the day of reckoning, when the deeds done by 
man shall be weighed by the Eternal Judge, 
when heaven and earth shall be folded up and 
none be near but God The other aspects are 
not, however, neglected God is not merely the 
Judge but also “the forgiver of sin, receiver of 
penitence ” (Sura XL, 1-2), the guide of the 

Quoted m The Spirit' of Islam, p 416 
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erring, the deliverer from every afflicted, whose 
love “is more tender than that of the mother- 

bird for her young ” Passages emphasising the 

love of God frequently occur. “ Have mercy, O 
Lord, for of the merciful Thou art the best ” (Sura 
XXII, 118). “ Is not He the more worthy who 

answereth the oppressed when they ciy to Him and 
taketh off their ills, and maketh you to succeed your 
sires on the earth ’ ” (Sura XXVII, 62) “ Seek 

pardon of jmur Lord and be turned unto Him , 
veiily, my Lord is merciful, loving ” (Sura 
XI, 90) “ Say, O my servants, who have 

transgiessed to your own injury, despair 
nob of xGod’s mercy, for all sms doth God 

forgive Gracious, merciful is He ” (Sura XXXIX, 
63) The very name Ai -Rahman, with which each 
chapter opens, expresses the conviction that divine 
love enfolds all creation It works m man so as to 
remove the veil from the heait of the creature and 
draw Him near to God God is also the creator and 
noutisher of the world He is not so much a cold 
distant Deity separated from the Woild as the 
indwelling Presence in nature and history. God is 
in the Bast and the West Therefore whichever 
side you turn, you will see the face of God ” (I. 116), 
" And He is within you Why do you not see 
Him 9 ” (LI, 21). “ We will soon show them our 
sight m all horizons and in their own souls, until 
it shall become quite clear to them that it is 
the troth ” (XII, 63j The three attributes 
of creation, redemption and judgment are assigned to 
God, and the emphasis on Divine unity saves us 
from tritheism. 

The individual soul is made by God and it 
has no rest until it returns to God Its complex 
nature should be made an offering to God We 
must use our intellect so as to lecognise the 
presence of God in all things Belief in the existence 

* The Spirit of Islam, pp 150, 167. 
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of the Supreme naturally produces the sense of 
entire dependence on God We pray to God and 
expiess m meek humility our thankfulness to Him. 
The central theme of all praters is self-humiliation, 
glorification of the giver of all good and reliance 
on His mercy. We pour out our grateful hearts 
through prayers vp-hich can be offered anywhere on 
God’s earth We seek His guidance m daily life and 
struggle to live up to His ideal Whether we begin 
with a logical search for reality {jnana) or prayer- 
ful devotion to God, (bhaldi) or submission to His 
laws, the end is the same 

The ethics of Islam is of an exalted character 
If we are to be worthy of our Father in Heaven, we 
should do nothing which denies the divine origin of 
man. To develop the tiuly religious spirit, Moham- 
mad enjoins the observance of prayer, fasting, alms- 
giving and pilgrimages and piactice of self-denial, 
Universal charity is insisted on Hospitality becomes 
a religious duty, Chastity is recognised as a virtue. 
Drunkenness, gambling and other excesses are con- 
demned Moral life constitutes the essence of piety. 
" Those who abstain from vanities and the indulgence 
of their passions, give alms, offer prayers, and tend 
well their trusts and their covenants, these shall be 
the heirs of eternal happiness ” (Sura XXIII, 8). 
" Every Moslem who clothes the naked will be 
clothed by God in the green robes of Paradise 
Ibrahim Ben Adhem’s story, which is the basis 
of Leigh Hunt s well-known poem Aboit Ben 
AdJiem, points the moral that the friend of 
man is the friend of God Whatever the actual 
practice of the mass of Mohammadans may be, 
the religion of Islam is not indifferent to animal 
life, hot insists on its sacredness “ There is no 
beast on eaith, nor bird which flieth with its 
wings, but the same is a people like unto you — 
unto the Lord shall they return.”! In the 


* The 'Spirit of Islam p 64 f Ihid, p. 168 
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matter of animal sacrifices, the Indian Moslem 
should remember the significant verse of the 
Ou’ran “It is not the flesh or the blood of 
that which ye sacrifice which is acceptable to 
God it 18 youi piety which is acceptable to the 
Loid" (Suia XXII, 37) Forgiveness and non- 
resistance are not supposed to be a part of the 
religion of Islam. It is worth while, in this 

connection, meditating on the spirit of the 

following passages “ Turn away evil with that 
which IS better ” (Suia XLI, 34), Speaking of 
Paradise, Mohammad says “ It is prepared for 
the goodly' who give alms in prosperity and 
adversity, who bridle their anger and forgive 
inen , for God loveth the beneficent ” (Sura XLII, 
7) The many minor detapils about food, divorce, 
etc , are not directly connected with the religion 
of Islam Though Mohammad laid down certain 
injunctions about them, having in view the 

circumstances of his time, there is nothing 
sacrosanct about them As the Son ble 

Mr Amir Ah puts it, “ with regard to the 

sumptuary regulations, precepts and prohibitions 
of Mohammad, it must he remembered that they 
were called forth by the temporary ciicumstances 
of the times and people With the disapperance 
of such circumstances, the need for these laws 
Tias also disappeared To suppose therefore that 
every Islamic precept is necessarily immutable is 
to do an injustice to history and the develop- 
ment of the hurnan intellect ” The Prophet did 
not inculcate the' subjection of human reason to 
blind authority A religiou which is so strictly 
limited by common sense on all sides cannot be 
made to support inhuman practices to-day. It 
is for the leaders of Indian Moslem opinion to 
divide m what details the actual practices of 
the Indian Moslems require modification, if they 
should live up to the ideal of loving one 
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anofcher, bearing injustice without rebellion, doing 
barm to none and devoting onself to universal 
peace and goodwill 

Those who deny the injunctions of the 

Qu’ran will have a terrible time of it on the 
day of judgment, while those who conform to 
them will return unto their Lord, their souice 
and support. The ascension of Mohammad is 
symbolic of the union of the finite and the 

infinite Sufism makes out that the end of 

human development is oneness with God, for he 
who beholdeth God is Godlike. Jalal-ud-din 
Rumi desciibes the ascent of men to God 
through the various stages m these words 

From the inorganic we developed into the vegetable kingdom. 
Dying from the vegetable we rose to animal , 

And’leaving the animal we became men. 

Then what fear that death will lower us ’ 

The next transition will make us an angel. 

Then shall we ris8»from angels and merge in the Nameless 
All existence proclaims “ Unto Him shall we return ’* 

Union with God is the end of life. The 
Sufi AI-Hujviri says “When a man becomes 
annihilated from his attributes he attains to 
perfect subsistence, he is neither near nor far, 
neither stranger nor intimate, neither sober nor 
intoxicated, neither separated nor united , he has 
no name or sign or brand or mark While 
the Sufi doctrine holds absorption in God as the 
goal of perfection, the Qu’ran gives us vivid 
pictures of the kind of life which the liberated 
enjoy The descriptions of this life are realistic 
and somewhat sensuous too. They are not, 
however, to be literally interpreted “ O, thou 
soul which are at rest, return onto thy -Lord, 
pleased and pleasing Him, enter thou among my 
servants and enter thou my garden of felicity ” 
(LXXXIX, 27-80). The two views correspond to 


* The Spirit of Islam, p 172, 213. 
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i)hose held by the absolubistic and the theistio 
interpreters of the Vedanta The process of the 
.growth of personality cannot stop until the end 
of perfection is reached and the futuie will have 
opjoortunities for the development of character 
The future depends on our present life. 
“Yonder will every soul expeiience that which it 
‘hath bargained for ” (X , 30) Paradise or hell is 
'the result of our own actions It is also some- 
times urged that tne silent inscrutable will of 
‘God directs all things In the later history of 
Islam, the problem of the reconciliation of divine 
sovereignty with human responsibility figures 
much There aie passages in the Qu’ran which 
seem to indicate that God acts m an arbitrary 
manner “ He paidons what He will and punishes 
whom He will, inasmuch as God is a supreme 
sovereign ” (II, 184 , see also III, 22 , V, 18 , 
XIIII, 31). “Veiily God leads astray whomsoever 
He will and diiects to himself those who are 
penitent” (XIII, 27) Theie are also passages 
whidh emphasise human responsibility “No soul 
shall labour but for itself, and no burdened one 
shall bear another’s burden ” (II, 286) “ Whoso- 

ever gets to himself a sin, gets it solely on his 
own responsibility ” (IV, III) “ Whoever goes 
astray, he himself bears the whole lesponsibility 
of wandering ” (X, 108) Sii Ahmed Hussain 

contends that fatalism is not a part of the 
Moslem cieed (p 12, note d) “The Prophet 
distinctly taught that we should first of all do 
whatever lies m our power and then leave the rest 
to God. We aie apt to foiget the first part of 
his precept an'd cling to its second paib only 
which accoids with our tiopical laziness” (p 62, 
note 6). Man is not the spoit of fate He has 
the freedom choose the light or the wrong 
God does noD^%compel us to good or evil but 
shows us the way to truth and purity and 
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helps ns to observe the laws, though H& 
punishes ns when we neglect them. Caliph 
Ah says “ O, ye servants of my Lord, fulfil 
the duties that are imposed on you, for in their 
neglect is abasement, 3 our good woiks alone will 
render easy the road to death Kemember each sin 
increases the debt and makes the chain heavier, 
The message of mercy has come , the path of tiuth 
is deal , obej" the command that has been laid on 
you , live in pu^lt 3 ^ work in piety and ask God 
to help you m every endeavour and to forgive 
your past tiansgressions The deciees of God 
are only the laws of the spiritual woild God 
helps those who seek His help and bestows grace 
on the penitent sinner who likes to puiify his 
soul from impuie longings Caliph Ah says “ Say 
not that man is coviiyelled, for that is attribution 
of tyranny to God, nor say that man has absolute 
discretion — lather that we aie fuitheied by His 
help and giace in our endeavours to act righteously, 
and we transgress because of our neglect (of his 
commands) ”i 

Islam IS a religion without mystery. Its- 
simplicity IB its stiength and beauty. It does not 
indulge in any theological subtleties, supernatural 
paradoxes or metaphysical pretensions. It is 
natural religion with one central piinciple that God 
makes, upholds, governs and peifects all things. 
This serene lofty theism is best suited for the 
“Simple-minded and the unsophisticated. On its 
institutional side, it is perfectly rational. It has 
no caste or priests, requires no sacrifice or 
ceremonial, recognises no iitual likely to distract 
the mind fiom the thought of the one God. 
Pilgrimage to Mecca and the shiine of Kaiba is 
the only external aid insisted on bj’’ Mohammad 

from a puiely practical motive During prayers, 

— • — £ 

* The Sprit of Islam, p 4^9 
t Ibid p. 410. 
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the Moslem turns hislfaoe towards Mecca, the 
clorious centre from which was announced first the 
gospel of Mohammad (Sura II, 139, 144). Attention 
to Mecca helps the Moslem to realise that he is 
one of the band of the faithful, united by common 
allegiance to Mohammad as the Prophet of God, filled 
with the same hopes, reveiencing the same thing, 
and worshipping the same ideals. Democracy is 
ths key-nofc0 of Islam on ifcs practical side This 
18 what enabled it to succeed as a missionary religion. 
It invites every human bemg to its ample fold, what- 
ever be his colour of race. It recognises the 
capacity of all to become the servants of God. 

In each human spirit is a Cnrist concealed. 

To be helped or hindered, to be hurt or healed. 

If from any human soul you lift the veil. 

You will find a Christ there hidden without fail * 


The Moslems face without fear the logical impli- 
cations of the doctrine of Tat tvain asi and make no 
distinctions between man and man, at any rata in 
then mosques The same cannot be said of Hindu 
temples or Ghiistian Churches, in spite of all the lip 
homage paid to the principle of equality of all men in 
the eyes of God The simple creed of Islam, careful 
of its two piinciples of Divine Fatheihood and human 
brotherhood, has been potent enough to expel 

from many daik places of the earth barbarous 
practices and train millions of mankind to a 
better life. It has helped the backward races 

to escape from the labyrinth of sensuous 
polytheism and get rid of their devil worship, 
all fetishism, ipfanticide and human sacrifices, 
magic and witchciaft It will have a great 

future, if it cuts off with an unsparing hand 

the poisonous outgrowths and realises its two 
central principles in life. 

Hinduism has not sufficiently profited from 
her experience of Islam. It is quite true the 


I 
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Reform movements sucb as those of Chaitanya, 
Kabii, and Nanak were much influenced by the 
spirit of Islam. The monotheistic elements of 
Hinduism have become moie emphasised after 
the spread of Islam m India Yet Hinduism 
could easily have learnt more. Ignorance of 
otheis’ faiths is the mother of injustice and 
erroi Some of the practices of the uncultured 
Moslems blinded the eyes of the Hindus to the 
ideals of Islam While there is much for Islam 
to learn from a sympathetic undei standing of 
Hinduism, there is also much for Hinduism to 
learn from Islam. For one thing, Hinduism 
must learn to be less compiomising and more 
emphatic in its denunciation of imperfect concep- 
tions of God and cruder modes of worship. 
Hinduism fondly believed that truth would slowly 
work its way and lower conceptions would be 
themselves repudiated As surely as darkness 
flies before the rays of the sun, Hinduism 
thought, so surely would falsehood vanish before 
truth This has remained a pious hope. Those 
who are aware of the highest conception of God, 
are found engrossed in the most revolting 
practices of barbarism Those who glibly talk* 
of almnsa are seen encouraging animal sacrifices. 
Hinduism need not give up its tolerance, but it 
should see to it that its judgment of values is 
kept up and progress is steadily achieved We 
must also learn to democratise our institutions 
and do away with the wrangling creeds, 
unintelligible dogmas and oppressive institutions 
under which the soul of man is literally crushed. 
Both Islam and Hinduism at their best teach 
uhat true religion is to serve God in truth and 
puiitj’^ and obey His laws reverently in all the 
affairs of life 
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? N a paper on Hinduism contributed by Mr Greaves 
I ^to the Oxford Confeience, it is said ‘Speaking 
'broadly, Hindus are often about as fat in advance 
of the Hinduism they profess as are nominal 
'Christians behind the Christianity^ which they are 
supposed to obey ’ This judgment is a generous 
one, so far as Hindu practice is concerned, though 
its implication that Hindu thought is unworthy 
of this practice is open to question. “ We aie 
all too ready to condemn what we do not under- 
stand and those who judge Hinduism from without 
are not able to understand its vitality The great 
things for which men have lived and died, and 
are still living and dying, cannot be grasped 
without the exercise of the spirit of what is well 
called ‘natural piety’ If with this feeling we 
put ouifaelves at the point of view of the other 
religions, we shall see that the same fundamentals 
are’ found emphasised in all religions, that God is, 
that man stands in some relation to God, and that 
intercourse of some kind is possible between God 
and man who has in him the desire to be in 
harmony with God The differences among the 
living, progressive religions of the world relate to 
accents and emphasises, which a, re traceable to social 
environments and historic circumstanees It is a 
matter of great satisfaction that under the impulse 
of higher criticism, the increasing knowledge 
of nature, idealist philosophy, comparative religion, 
the psychology of the religious consciousness and 
a deeper acquaintance with mvstic experience. 


* Modern Churchman, October 1922 
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Christian thinkers are engaged in a re-construction 
of belief that brings Chiistianity near the Hindu 
religion and promises to bridge the gulf that 
separates the Christian from other religions It 
is my endeavour in this paper to state briefly— 
a systematic discussion is not possible in a single 
article —some of the fundamentals of the Hindu 
faith so as to indicate its affinities to the Christian 
doctrine By the fundamentals of Hinduism, I mean 
those common ideas which have characterised the 
different forms of Hinduism in their long history, 
regarding the pioblems of God, man and his future. 

I 

According to the Hindu view, the mystery of 
God cannot be compiehended by the mind of man. 
Many scriptural tests lay stress on the inadequacy 
of the finite mind to understand the subtlety of God’s 
nature Theie are endless attributes and aspects 
in the Supreme of which we, human beings have 
no knowledge No Hindu, however, rests content 
with this negative view He insists on interpreting 
the nature of God on the analogy of his own 
personality, which is a complex of cognitions, affec- 
tions and desires He speaks of God as a personal 
being, pmusha, with qualities of thought, love 
and power All the time, he is conscious that 
God’s personality is only a mask, the revelation of 
something higher under this form God’s personal- 
ity IS not limited and exclusive like the human 
personality, for in God we live, move, and have 
our being 

Since God’s personality is the unity of wisdom, 
love and goodness. His activities in relation to the 
world are those of creation, redemption and judg- 
ment, BiaJuna, representing the cognitive aspect of 
God, creates , Vishnu, representing God as love, 
redeems , Siia, who is God omnipotent power and 
perfection, judges. The order of the universe 
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reflects the mind of God. The transformation of the 
eternal ideas of God into the plane of space-time is 
a gradual one All things struggle continuously 
to get rid of their imperfections that they might 
conform to their eternal archetypes, that is, realise 
God’s purpose for them The cosmic process is a 
continuous evolution where things develop new and 
higher qualities in conflict with the old ones 
The conception of Brahma brings out the infinitude 
of God and His unceasing creative activity The 
aim of God’s creation is the manifestation by His 
creatuies of their divine origin and destiny. Of all 
ob]ects of God’s creation only man can manifest 
fully the character of his origin and reveal the truth 
of things God, when He created man, presented to 
him the ideal which he should elect, the law which 
he should obey, if he is to realise his destiny The 
Bhagavad Gzta (III lO) says, ‘ Biahma created 
man along with the law of sacrifice ’ The law is 
the means by which we can realise God’s ideal for 
us and grow into His likeness. But we forget our 
origin, foiget our place in the plan of God, forget 
the law of sacrifice, and lose ourselves in selfish 
pursuits It is then that the need for God’s ledemp- 
tive power arises The All-great B't aJima is the All- 
loving Vishnu too His love and grace around us, 
behind what appears as space-time, the material 
world, organic life and human history, Vishnu, the 
all-pervading, actively helps every human soul to 
fight against sin and stupidity He is the central 
core of oui being, serving, as an inner light, which 
IS too holy to consent to any evil, too real to cling* 
to the fleeting and too loving to regard anything as 
alien to itself B[e is God the ledeemer and is the 
security that the world is progressing towards the 
good. But he does not act against our will. His 
redemptive activity takes place in accordance with 
the Older created by Brahma God does not care to 
exalt Himself by condemning the laws of creation 
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>nrliicli His own fingers framed. Though Vishnu is 
ever ready to help us, our sin and stupidity constitute 
barriers against the operation of His grace Even 
though we turn to God in faith, He helps us out 
of our difficulty. ‘ Even if a very wicked man wor- 
ships me, with devotion to none else, he should 
be regarded as good, for he has rightly resolved. 
Soon does he become righteous and attain to 
eternal peace Boldly canst thou proclaim that 
my devotee is never destroyed,’ says Kiishnu in the 
Gita There is thus a chance for even the worst 
sinner God is not merely truth and love, but 
also justice He is the embodiment of power and 
perfection, the judge of good and evil, the lord 
of karma, JcaTmadhycikscih When we sin, it is 
Siva the judge who punishes us. 

Biahma, Vishnu and Siva are not three 
different persons hut three different aspects of 
one God who has no second, distinguished accord- 
ing to His different functions. Brahma creates us 
with certain potentialities Vishnu helps us to 
realise them through the overcoming of opposition, 
and Siva signifies the victorious self-maintenance 
of the good. As the Taittiiiya Upanisliad puts it, 
‘the source from which all things come, that by 
which they are sustained and that into which 
they enter’ are one God is the truth, the way 
and the life He is one viewed as threefold, 
eka eva tudha smi tah. Creation, redemption and 
judgment are the three fundamental aspects of the 
creative evolution 

When we regard the Supreme as Divine self- 
consciousness fanctnning m the three ways of 
creation, redemption and judgment, it follows 
that the world, with reference to which these 
functions have a meaning, is organically related 
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to God. The world is the body of God, accord- 
ing to some TJ;panishads, the Bhagavad Gita and 
tbeistic Vedanta Hindu thought is nob afraid of 
asserting the piesence of God in all things. It 
has no faith in a transcendent God distinct 
from the world, living in a monotonous solitude 
of His own Krishna says m the Gita that all 
the beauty of the world, all its truth, all its 
goodness are so many modes in which God is 
manifested Of His glory Nature is the veil, of' 
His word it IS the expression, of His thought it is 
the embodiment This, however, is not Pantheism 
in the ciude sense of the term Distinctions are 
made between the ideal and the actual, the good > 
and its opposite Hinduism unsists on the need 
for self-transcendence on the part of man This 
means that there is something beyond what 
actually is, which man is struggling to realise. 
The necessity for redemption shows that there 
are elements from which we are to he redeemed. 
If all that IS, 18 equally divine, there would be 
no need for redemption or judgment. God is not 
only in natuie as its life, but is beyond it as 
its Creator, its Lord and its Judge Hinduism 
does not subscribe to the Hegelian identification 
of the process of the world with the life of the 
Absolute The world is rooted in God, but God 
does not die if the world peiishes In His own 
being He is independent of the world and above 
it. His spirit moves m the world, informing it, 
governing it, and yet it is by itself beyond it all. 

That the water of a stream is purest at its 
source is certainly true of Christianity If we 
turn to the life and sayings of Jesus, we get a 
clear idea of the cential piinciples of that 
religion. Yahweh of the Old Testament was 
essentially a national deity Though some 
prophets like Hosea and Isaiah legarded Him 
as the God of the whole earth, they did not - 
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altogether escape from their provincial views Even 
for them Israel remained God’s chosen race and 
the heathen nations who would submit to Yahweh’s 
authority and come to worship at Zion would 
occupy position of subjection Jesus purged the 
idea of God of all particularism He was not 
much interested in God as He is in Himself, 
but revealed to us with remaikable insight the 
nature of God in relation to man and the world 
Though Jesus referred to the three aspects of 
wisdom, love and power, the conditions of his 
time led him to emphasise the love of God. 
Tlven the better class of Jewish prophets 
exaggerated the aspect of God’s judgment and 
His wrath Isaiah, for instance, says ‘ Men shall 
go into the caves of the rocks, and into the 
holes of the earth from before the terror of the 
Lord, and from the glory of His majesty, when 
He ariseth to shake mightily the earth Jesus, 
on the other hand, laid stress on the conception 
of God as Father and His love for us as His 
children. God is pre-eminently love. He is our 
redeemer But the other aspects were not 
neglected by Jesus The orderliness of the world 
reveals the wisdom of God. The sun shines 
impartially on the just and the unjust, and so 
does the rain fall Special providences are not 
accepted by Jesus,"’’ who rebukes the petty 
egotism which imagines that the natural ord^r 
of the universe is interrupted to inflict exemplary 
punishments on evil-doers or bring rich rewards 
to individuals of exceptional merit He refused 
to succumb to the temptation to make stones 
into bread The physical cures which He effected 
were all according to law and he could not heal 
where faith was lacking. God is unalterable truth 
and His universe cannot be an anarchic one. 
God 18 also the judge. The judgment of God is 


* Luke xui, 1-5. 
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ihe dominating note of the Bible. Prom the 
sentence upon Adam and Eve and the condem- 
nation of Cam, down to the closing vision of 
St John’s Apocalypse, we have emphasis on the 
sovereignty and judgment of God At the end 
of the Day, it is God’s pmpose that will triumph 
The Ghiistian Church, in the spirit of the 
Hebrew piophets, often appeals more to the 
terror of judgment and the wiath of God than 
to the sense of guilt and the grace ^of God 

When the followers of Jesus raised Jesus to 
the rank of God, the three aspects of Biahma, 
Y^shml, and S^va, infinitude, grace and sovereignty, 
wisdom, love and power were attributed to Him. 
He 18 the Logos oi Wisdom or Word of God, 
who was before Abiaham was He is the 
Saviour who revealed His heart of love on the 
cross at Calvary He is the Judge who 
pronounces sentence on all who offend Him. 
‘ He that oometh after me,’ says John the 
Baptist, ‘ will gather up His wheat into the 
garner, but the chaff He will burn up with 
unquenchable fire ’ He will ‘ separate the sheep 
from the goats 

The doctrine of the Trinity not only sought to 
provide a place for Jesus in the unity of God but also 
tried to correct the one-sided view of God adopted in 
the Old Testament God is not meiely the infinite 
majesty seated on high (the Father), but is also the 
heart of love (the Son), and the immanent principle 
of the world process (the Holy Spirit) God is 
not the transcendent, remote from the world, hut 
Infinite love who pours Himself out unwearyingly 
into the uplift of the world Abelard and, in a 
manner, Aquinas support the view of the Father 
as ^ower, the old Yahweh exercising judgment 
(S^‘ua), the Son a,s the Logos, Word or Wisdom, 


* Matthew xxv, 31-46 
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the principle of creation {Biahma), and the Holy 
Snirit as pei'vading Love (y^s/inw) On this view, 
the Father, the Son and the Holy Spirit coirespond 
to the Vedantic formula of Biahman as Sat, Chit, 
and Ananda — reality, wisdom and joy One thing 
is clear, that the doctrine of the Trinity is an 
attempt to indicate the threefold nature of God. 
Modern Christian theology is realising that the 
unity of God is consistent with His three aspects, 
only if the flatter are regarded as modes of His 
activity and not as three different minds or centres 
of consciousness 


It is frequently urged that the Hindu view 
exaggerates the justice of God while the Christian 
lays more stress on the love of God. This is, 
however, not altogether just. There is not much 
real difference on this question between the two 
views Vishnu, or God as love, is ready to help 
us, but He waits for our effort He does not 
offer His aid against our will. He cannot save 
us even when we sin, Unless we repent, God 
will do everything for us, but if we persist m 
our sin and selfishness and do not turn to Him, law 
will have its course God cannot deny Himself. 
He would like to forgive all but theie are sins 
which ” shall not be forgiven, neither in this 
world nor in that which is to come”. Even the 
love of God has a method according to which 
it works We cannot say that this constitutes 
a limitation of His power Omnipotence is not 
irrationality Jesus recognises that there are 
laws of the spiritual world The parables'^ 
of the tares, the thief, the hidden tieasure, 
the pearl, the lost sheep, the talents, the ten 
virgins and the wedding garment, all imply the law 
that we shall be saved only by our deeds. The 


* Matthew siii 24-30 , xxiw, 43 , xiii 44 , siii 45-46 ; 
xvui 12, xsv 14-30, xxv 1-23 , xxu 1-14. 
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five foolish virgins failed to use their opportunities 
and BO missed their end. If we expect forgiveness, 
we must forgive , if we would save our lives, we 
must lose them Such are the inexorable laws 
of the spiritual woild which even God’s love cannot 
set aside Salvation is to be earned , God cannot 
thrust it on us. The implication of the curious 
doctrine of vicarious sacrifice is that the love of God 
is tempered hy His justice It assumes that divine* 
justice must be satisfied before God can forgive. 

Western Christianity is a product of several 
influences Its Jewish heritage, which conflicts 
with the Greek, inclines it to support the 
transcendent conception of God For the Jew 
as well as the Arab, Nature seemed diy and 
barren , to the Greek as to the Hindu it was 
alive and divine The latter did not exaggerate 
the distinction between the sacred and the 
profane, the natuial and the supernatural, the 
spirit and the flesh. The Hindu conception i& 
confiimed hy the spirit of science with its 
insistence on the essential unity of Nature The 
all-pervadmg supremacy of law keeps the lawless 
at aim’s length The supernatural is at the 
heart of Nature. As Aristotle said, spirit is the 
form of matter. God is the life of the world 
The growing appreciation of the meaning of 
history and the principle of development, the 
fresh psychological analyses of the religious 
consciousness and its growths incline us to see 
the divine in the normal and not in deviations 
from it The view of God, as one who acts 
upon the woild externally, moulding it as a 
pottei does clay, which has had a continuous 
' history in Christendom from Jesus — even He was 
fettered much by His religious surroundings — 
through Paul, Augustine, Luther, Galvin, etc , is 
slowly yielding to a more immanent conception. 
A whole-hearted acceptance of Divine immanence 
6 
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will involve much docferinal readjustment and 
^anv of the sacred sentiments which have 
Wined themselves round the old idea will have 
fco be given up We cannot accept Divine 
immanence and yet be conventionally orthodox, 
clinging to the reality of miracles, chosen people, 
exclusive raediatorship, unique revelations, salva- 
tion by grace rather than by development, and 
damnation at death for the large majority of the 
human race Christian theologians are accepting 
the view of immanence with different degrees of 
completeness. Though Jesus was much hampered by 
his Jewish heritage. He yet had a fine faith in God as 
the indwelling presence m the world ‘ The kingdom 
of God is within you’ With the Hindu, Jesus 
believes that the changes of the world are not 
the results of an occasional interference of God 
from outside, but are a regular divine progress 
The central lesson of the life of Jesus to the 
Hindu IS the undermining of the false antithesis 
between man and God Jesus is the example of 
a man who has become God and none can say 
where His manhood ends and His divinity begins 
Man and God are akin. ‘ That art Thou.’ 

Tat warn asz. / 

II 

The doctrine of the immanence of God in 
life and history is inconsistent with the theory of 
unique revelations at particular epochs Hinduism 
prefers to think of God’s activity as immanent 
in the whole spiritual development of the race 
It yet tickets off some prominent aspects of 
'this continuous development, as indicating in a 
more striking manner the presence of God. 
Though divine life permeates, subdues and controls 
all life on earth, still the stages when the higher 
forms were evolved, when the better types were 
perfected, reveal more prominently the working 
of the immanent spirit. These stages when the 
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(better types were evolved, when the better types 
were perfected, reveal more ^ prominently the 
working of the immanent spirit These stages 
are marked by the appearance of the subhuman 
avatars When man appears on the scene, 
the problem of morality aiises and the continuous 
redemptive activity of God becomes more manifest 
when the moral order is sharply disturbed 
The restoration of the moral equilibrium demands 
the appearance of some who embody greater* 
.goodness than usual '' These souls who support 
unflinchingly the cause of God, that is goodness, 
reveal more than ordinary beings the eternal within 
the temporal, the gram within the husk. These 
manifestations of spiritual values may be viewed 
either as the revelation of God or the realisation 
of the potentialities of man, since these two are 
only different wavs of stating one fact We call 
them fresh revelations of the depths of God or 
decisive developments of the possibilities of man. 
Naturally, the pious view them as deliberate acts 
of God adopted in divine wisdom to serve His 
purpose. Bob the higher thought of India is 
emphatically of opinion that God is ever active 
and that love is His very essence and not a 
mere accidental aberration. 

While all men reproduce or ‘ incarnate to 
some extent the nature of God, His truth, love 
and power, those who are called avatars do so 
in a more striking way and to a greater degree. 
"This IS the case with Bama, Ktxshna and 
‘Buddha Jesus is an avatai since His love for 
the sinful which came out most markedly m His 
appesl on the Cross, ‘ Father, forgive them for 
they know nob what they do, is of a piece with 
God’s love for His children Bob that He had a 

* See the Bhagavad Gita, iv 7-8 , see also Professor 
Hogg’s Redemption from the World 
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fioecial relation to God, which it is not possible for 
others to acquire, is a proposition which it is very 
difficult to defend. Nor is theie any authentic 
evidence of it, I venture to submit, in the 
svnoptic Gospels Stories, of course, there are,, 

as about many others m the pre-Christian and 
the post-Christian eras, but on such a qaestion 
they count for little The Adoptionist Ghristology 
and the Pre-existence theory involve an untenable 
antithesis between God and man, which is 

reminiscent of Jewish dualism The life of Jesus 
will have no meaning for us, if He had any 
non-human elements which enabled him to reach 
perfection Faith in the Fatherhood of God 
compels us to assume that what was possible for 
Jesus 18 also possible for other men. The 
resources of God which were available to Him 
are open to us, and if we struggle and strive 
even as He did, we will develop the God* 

in us We are all partakers of God’s nature 
and can incarnate God’s love even as Jesus 

did, if we acquire Jesus’ faith in God At best 
Jesus 18 the first bom amoug many brethren 
The incarnation of God in Jesus is essentially 
one with the indwelling of God in the other 
saints of the world. The divine relationship 
revealed by Him is potentially present in all 
of us It 18 a pious delusion to think that 
none else than Jesus attained this consciousness 
of spiritual oneness with God The history of 
Hinduism gives several instances of souls who were 
saved, who had the experience of the oneness 
of ‘ I and my Father’, who saw with the eye of the 
soul the glory of God as it is in its own nature, 
not merely as momentary gleams breaking through 
the darkness of the sense world, and enjoyed Him for 
ever. The nearer the approach to God, the greater 
IS the community of nature between man and God, 


Romans viii, 92 
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and be who lives in God, not infcermifctenfcly but 
constantly, can say ‘I am be ’ The testimony of 
the of th.e Ux>an%s1iadB confirmed by Jesus 

and other religious geniuses of the world Let us 
hear the Sufi martyi, A1 Hallaj ‘I am the Truth, 
I am He whom I love , and He whom I love is I. 

are two souls dwelling in one body. When thou 
seest me, thou seest Him , and when thou seest 
Him, thou seest me ’ In that condition of at- 
one ment, theie is no opposition between the 
human soul and divine. According to Jami “ ‘ I ’ and 
‘ Thou ’ have here no place, and aie but phantasies 
vain and unreal.”" 

In our loyalty and devotion to Jesus, we may 
say that the revelation of God in Jesus is a 
perfect^ and complete one and His personality is 
unapproaehed in all history. The light of God, it ^ is 
admitted sometimes with great reluctance, shone 
clearly no doubt m some prophetic, souls, bub it 
never blazed forth in such unique splendour as in 
Jesus All this may be true, but we cannot legiti- 
mately object, if the followeis, say, of Gonfuoious 
and of Buddha, set up similar claims for their heroes. 
‘If it is argued that spiritual experience on a vast 
scale confiims the divinity and mediatorship of 
Jesus, similar experience is nob wanting for the 
other gieab saviours of humanity Hinduism 
believes thai) every guiu is a Savioui, inasmuch as he 
quickens m bis disciples the life of God and develops 
the seed of the spirit capable of fructifying in them. 
Any one who helps us to a complete haimonisation 
of the finite will of man with the peifect will of God 
baa the power to save us In some systems 
like that of the Saiva Siddhanta, the guiu is 
said to be the vei’y God who appears out of 
the fulness of His grace to help man in the 
upward ascent It cannot be contended that it 


♦ Browne’s Literary JListoiy of Per^na, I p 439. 
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is impossibl© to reach heaven unless it be 
through the mediator&hip of Jesus. It is even 
admitted that Abraham got there, centuries before 
Jesus was born ^ 

It is not easy to follow such a proposition 
as that all ideal qualities of peifect manhood 
for all time and all conditions were included in 
Jesus and that His revelation is final and all- 
inclusive. There is no finality with regard to 
any revelation on earth. God has never said 

His last word on any subject He has always 

more things to tell us than we now can bear.! 

A more critical attitude towards the divinity 
of Jesus IS growing among the Christian 
theologians of the Wes^, who are tending to 

emphasize more and more His humanity. The 
claims to omnisience and the consciousness of 
having created the universe are not seriously 
pressed. On the other hand, more attention is 
paid to the statements that He ‘ grew in wisdom 
‘ learned obedience by the things which he 
suffered', was made ‘ perfect through sufferings, and 
'hath been in all points tempted as we are. The 
travail of the spirit in the wilderness makes Him 
our brothel He like us, felt in the presence of 
God , that lowly revet ence and humility which 
made Him say ‘Why callest thou me good? 
There is none good but One, that is, God ’ ‘ My 

father is greater than I ’+ Miracles are not 
adduced as evidence of His divinity Science is 
critical of many of them Psycho-therapy is able 
to explain a few Jesus Himself never deigned 
to perform miracles to prove His divinity. On 
the other hand, He admits that others also are 
able to do them If I by Beelzebub cast out 

Luke Tvi, 24. 

•j John XVI, 12 

J Mark x, 18 , John xiv, 28 
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devils, by •whom do your sons cast them out 
Jesus’ own testimony, philosophical truth, and 
religious experience alike demand that He should 
be brought into line with the other great saints 
of God, who has not left Himself without a 
witness in any clime or age. 

Ill 

Man IS made in the image of God and so is 
not naturally depraved. As we now find him, he 
18, no doubt, handicapped in several ways. These 
defects are foreign to his true nature and are 
the result of his abuse of freedom The Hebrew 
story 

Of man’s first disobedience, and the fruit 
Of that forbidden tree whose mortal taste 
Brought death Into the world and all our woe ^ 

endorses the Hindu view that sorrow and suffer- 
ing, consequent on sin and stupidity, are produced 
by man, though God allowed them when He gave 
us freedom God, as we saw, does not deal with 
us as a potter with clay, but gave us full freedom 
to realise our destiny. But man loved his false 
self and not his true self and source, vi ^ , God, 
and \thus evil arose. Our sinfulness, however, 
does not destroy the immortal glory that is our 
heritage, though it postpones its arrival. 

The doctrine of the natural depravity of 
man, I feai, cannot be sustained The divine is 
our nature The light of God lighteth every 
man who cometh into the world. ‘ Thou wouldst 
not be seeking me if thou didst not possess me.’ 
Goethe says 

Were not the eye itself a Sun 
No Sun for it conld ever shine , 

By nothing Godlike could the heart be won 
Were not the heart itself divine 


* Luke XI, 19. 
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On this view, conversion is not the birth 
of anything new, though it is the sudden reversal 
of the former course of life Salvation is more 
a gradual development of the divine in us than 
a gift due to the grace of God Modern 
psychological analysis of the act of redemption 
makes it clear to us that God acts in the 
development of the individual soul more from 
within than from without. Giace and development 
are two aspects of one process , though the 
former suggests something like a spiritual miracle 
or crisis, and the latter implies the continuity 
of man and God. 

The course of discipline which the individual 
is called upon to undeigo, if he is to realise his divine 
inheritance, may be distinguished into three types, 
answering to the three aspects of conscious life In 
the period of the Upanishads, God was regarded 
primarily as Eternal Troth or Light and the 
individual was asked to comprehend the nature 
of God by siaddlia or faith and jnana oi 
wisdom. When we pass to the Bliagavad Gita, it 
IS the aspect of God as love that becomes more 
prominent and hhaJcti or devotion to God 
becomes the chief means of salvation Witl:^ the 
Buddhists and the Saivites, as with the ancient 
Hebrews, God is the Eternal Righteousness, and 
tapas or austere simplicity of life and self-sacrifice 
become emphasised Any one of these three 
methods jnana, hhaltti or tapas has the power to 
transform our life as a whole 

When we undergo this inwaid renewal of 
mind, heart and will, when we give up our self- 
legaiding life, we find a self which beats in 
unison with the impersonal and the universal 
good This ^18 “to be saved”. The secret of 
salvation is not a change of creed but an inward 
renewal The kingdom of God is an attitude of 
the soul Salvation is a qualitative change which 
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iills the life of man with the spirit of God 

"What the exact nature of it is, cannot be 
translated into our teims, coined as they aie in 
the mint of human experience The glory that 
shall he, we cannot know fully If we insist on 
interpieting the nature of eternal life in the 

language of logic and time, we have to say that 
it IS an identification of the will of the soul 
with that of God, or more concretely, it is 
citizenship in the kingdom of God oi Bi ahmaloJca, 
from which there is no possibility of degradation 
into the world of samsaoa Sankara declares 
the impossibility of characterising the supreme 
experience of oneness with God and allows, if 

any logical description is demanded, that it is 
best to say that that life is dwelling in the 

city of God Eamanuja, howeyer, believes that 
nothing higher is conceivable or real 

The ascended Christ says ' I will make him 
a pillar in the temple of my God and he shall 
go no more out The expression that ‘ he shall 
c/o no moie out' has a family likeness to the 
Hindu view that the saved soul does not return 
to the struggle of samsaia Naimnai aviittih 
Both the Hindu and the Christian views agree 
with regard to the features of the free soul 
Wisdom, love and joy are the fiuits of salvation 
The saved soul has that perfect confidence m 
the goodness of things that it is not tossed 
about by the winds of doctrine and dogma It 
has that true love or inward brotherliness, which 
IS not mere refraining from injury or forgiveness 
•of enemies, but positive service of humanity 
Ho great religious leader has failed to pay his 
homage to the principle of love AJnmsa is a 
central feature of the Upamshads Buddha asks 
us to do gpod to them that hate us In the 
Book of Exodus, we read ‘If thou meet thine 


* Revelation iii, 12 
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enemy’s "ox or his ass going astray, thon shalt 
surely bring it back to him.’ The forty-fifth 
chapter of Genesis gives us an idea of the 

admiration which the ancients had for a 

magnanimous man. See the supeib scene in which 
Joseph forgives his brethren. Paul quotes from the 
Book of Proverbs, when he writes to the Eomans 
‘If thine enemy hunger, feed him , if he thirst, give 
him to drink ’ Of Jesus, it is written ‘ Who, 
when he was reviled, reviled not again, when he 
suffered, threatened uot ’ ' The saved soul has not 
only wisdom and love but also that real ]oy which is 
not at the mercy of men and circumstances, the 
peace or san^^ of which the Hindus speak. It is 
the joy to which Jesus referred when he said 
‘ My ]oy I give unto you, and your joy no man 
taketh from you.’ 

Apparently there is not much serious difference 
between Hinduism and Christianity on the question 
of the nature and means of salvation, if we do not 
take into account the doctrine of Atonement, that 
‘ God was in Christ reconciling the world unto Him- 
self’ , That Jesus helps us to turn away from sin 
and towards God, as every saint, in some degree, 
does, IS beyond question But the sacrifice of Christ 
has no significance for man as a propitiation for sin 
Jesus IS our Saviour, since He gives us evidence in 
His life of the love of God, which will bear us in 
all crises and catastrophes He gives us assurance 
that it 18 possible for us to conquer the world, the 
flesh and the devil and attain perfection Eitschi- 
rightly contends “ All that we can recognise as the 
real truth of His existence, is that through the 
impulse and direction we receive from Him it is 
possible for us to enter into His relation to Godi 
and the world ” \ 


* Peter ii, 23 

t Justtjlcanon and Reconcihahon, p 387 
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IV 

The doctrine of kaima and re-birbh, ■which 
distingnish the faith of the Hindus, do not evidently 
commend themselves to the majority of Christian 
thinkers who, I am afraid, are mostly misled by 
misrepresentations Moksha or at-one-ment with 
God 18 not possible as long as the individual clings 
to his separate narrow individuality. Until all traces 
of this separatist tendency are suppressed, union 
with the Supreme cannot be realised. We are 
committed to the world of samsaia, the endless cycle 
of lives, until we conquer time ‘and reach perfection. 
This view IS not so fantastic, as it is generally said 
to be. If life eternal (moksha), means a state which 
transcends temporal conditions (samsara), then so 
long as we cling to the latter, vis , time, the former^ 
VIS., eternity, cannot be attained. Unless we drop 
the individual point of view and raise ourselves to 
the universal, we cannot lay hold on the truth All 
our efforts to reach the universal standpoint, while 
retaining the individual, are doomed to disappoint- 
ment. Moial growth is of this charactei It has for 
its basis the exclusive individual with separate plans, 
purposes and preferences, confronted by others with 
similar inteiests Through moral effort the indi- 
vidual can approximate to the goal, but never reach 
it. Sfl^nsa? a IS the world of individualistic moralism 
which has for its principle perpetual progress or 
endless growth and not effective realisation of 
complete fruition. Kant’s ethics gives us an instruc- 
tive analogs' The imperative of the moral law 
demands a total suppression of the sensitive part 
of man’s nature This end is not xealised in our 
present experience, and so be ofters us an 
infinite future to realise it, but Kant forgets 
that infinite time is inadequate for an impossible 
task Finite agents cannot achieve infinite 
perfection, even if they groan and travail to the 
end of time. Kant presoribes a self-contradictory 
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task The way out is Tto knock down 
the sense of the finite Only then can we be 
saved from the unending progress of the finite, 
which yields no satisfaction. Unless we abandon 
the standpoint of samsaia by cutting through 
the chain and lift ourselves up above sensitivity, 
above space-time, above individuality, there is no 
release possible Life eternal can be lived here 
and now, if only we discard the separatist 
viewpoint of mere moralism and rise to the 
religious level 

In the world of samsara, the law of Laima 
holds. It 18 the principle of moral continuity 
'by which all steps on the upward path which 
we gam through toil and suffering are secured 
for os, and the chaiacter we build conserved, 
so that we need not re-traverse old steps, but 
always look upwards and onwaids According to 
the doctrine of Karma, every man will have 
chances opened to him, until he realises the 
destiny for which he is intended If God is 
love, none can be lost for ever The redemptive 
work of God does not cease, until the purpose 
of God IS fulfilled with regard to every being. 
The Sin of man hides but does not destroy bis 
immortal destiny, God’s love would not allow 
even the worst sinner to slip away from Him 
completely If death were the end, God’s 

purpose in creating us would be frustrated , for 
most of us die unrepentant and in sin If we 
do not admit the defeat of God’s purpose, which 
would be a very serious limitation of God’s 
nature, then there must be scope for growth 
after death for all souls to develop and manifest '■ 
the God in them This view' seems to be much 
moie consistent with the 3ustice and love of 
God than the one prevailing in Christendom, 
which has adopted a hell for the large majority 
of mankind A deeper realization of the truth 
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of God as love will lead Christian thinkers to 
admit development after death. 

If God destroys his delinquent children, then 
we are attributing to God a very primitive 
instinct which even civilised men have sublimated 
If Jesus took little children on HiS knees and 
told His hearers that the only way of pleasing* 
God was to become themselves like little 
children, it is atrocious for us to thrust these 
citizens of the kingdom of heaven into the fire 
of hell. 

Aecoiding to St Paul, ‘the whole creation 
groaneth and tiavaileth m pain together . . . 

vyaiting for the manifestation of the sons of 
God ’ If any souls are doomed for ever without 
a chance of manifesting themselves as sons of* 
God, then God’s ideal consummation for the- 
world has broken down The doctrine of divine 
immanence requires us to believe that no man 
deserves to be thrown into eternal hell. 
However far he may go astray, he is not a lost 
soul None can shake off the divinity in him, 
however much he may hide ic by his sin, 
stupidity and selfishness The unsupported finite, 
the individual who is not rooted in the eternal 
in other words, the man who is not made by 
God is the only rubbish fit to be cast into helh 
fire, but not he who bears the human face 
divine He may sin grossly m the life, but his 
immoital destiny cannot be destroyed. Beneath- 
the horrible mask of a Judas, there is the 
potentially divine face of a Jesus St. Paul 
says ‘ A veil ' lieth upon their heart, But 
whensoever a man shall turn unto thq Lord, 
the veil shall be taken away’ Mark the woids 
‘ wliemoevei a man shall iumi unto the Loid' 
that IS at any time in the history of the 
individual, in this world or in the woild to 
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come if he repents he has a chance To the 
'Hindu, the case of Dives seems to be the height 
of tragedy In a repentant mood he begs for 
a small favour, and that not for himself, and 
no God cares to listen to his prayer. For there 
18 no escape possible for a soul undergoing 
torments in hell Once dead, the ' fate of man 
seems to be settled eternally Assuming that 
God 18 not love but stein ]ustice with fieice 
indignation against wrong, the treatment of 
’Dives 18 not even just Errors unrepented of 
in this life cannot be punished thiough all the 
ages. But even the Old Testament gets over the 
conception of God as mere justice Some of the 
prophets and Psalmists had a more adequate 
view ‘ The Lord is merciful and gracious, slow 
to anger and plenteous in mercy f With such a 
God who 18 ready to forgive and welcome back 

the sinner, Dives has a chance How much 

more has he with Jesus’ God, who is not only 
the Father who waits at home to receive the 
prodigal, but also the Shepherd who searches in 
the mountains for the lost sheep ^ If God goes 

out to seek the sinner and bring him back, the 

repentance of Dives will be a matter of rejoicing 
-to Him. If God is unimaginably good 
‘ exceeding abundantly above all, we can ask or 
think IS this hope of a future where souls 
like Dives could develop in their new mood, too 
good to be true 9 If ye then, being evil, know 
how to give good gifts unto your children, how 
much more shall your Father which is m Heaven, 
give good things to those that ask Him <+ If 
we never can forgive as much as we have been 
forgiven, then is it right to think that God will 
not refrain from vengeance ’ God’s illimitable 

•’"Luke XVI, 19-31 
t Psalms cm, 8 
j Matthew vu, II 
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i]ove 18 the guarantee there is a houndlese future 
opening before us 

Except for the proposition that God is not 
the God of the dead but of the living, Jesus 
did nob give any definite account of the future 
•life. His references to it in the parables of the 
Sheep and the Goats, Dives and Lazarus, are colouied 
by the beliefs of the age in heaven and hell, as 
geogiaphical areas, full of blessedness and 
misery, and they are nob relevant to the problem 
Jesus evidently did dot believe in a long interval 
between death and judgment, for the rich 

glutton and Lazarus bad their punishment and 
reward almost immediatelj’^ after death Jesus 
was not misleading the repentant thief when 
He said ‘ To-day shalt thou be with me in 

paradise The official view that the ' dead will 
.rise with their physical bodies for judgment 
after death is not supported by these statements 
of Jesus On the orthodox view, it is difficult 

to know how it faxes with the countless dead, 

in the inteival between death and judgment 

^ 'The only interpietation of heaven and hell 

consistent with the teaching and chaiacter of 
Jesus IS that they refer to qualitative changes 

m the souls. Heaven symbolises the improve- 
ment of the soul and hell its opposite And 

there are grades in hell, as well as in heaven, 
many mansions in God’s Kingdom, and each 

man will go to his place in accordance with the 
strength of his faith and the merit of his life. 
This 18 the way in which God’s justice operates, 
as the law of Kaima tells us As a man uses 
his chance, so will his progress be, and the 
kind amd extent of his use will determine his 
giade of development. That Jesus had a clear 
consciousness of the law of spiritual continuity 
comes out in many of his utterances He is 


•Luke xxm, 1, 43. 
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aware that on the day of judgment, men shall 
give account for eveiy idle word which they 
speak All our nameless acts of tenderness and 
Jove — ‘I was an hungered and 've gave me meat’ 
— are quite effective in. their lesults 

This view is in accord with the known facts 
of the development of human personality. The 
advance in holiness or perfection is a gradual 
moral process which cannot be achieved 
instantaneously In normal circumstances self- 
development is a continuous process, with no 
conceivable limits Growth is the law of 
personality, and for it both time and opportunity 
are necessary. The law of Raima opens up a 
vast vista where there will be ample scope for 
self-development 

This principle rightly insists that our conduct 
as a whole determines our future. A single 
incident like baptism does not decide tbe fate- 
of the individual. The infant which dies soon 
after baptism and the one without it will both 
have practically the same future careers, other 
things remaining equal. Jesus would certainly 
be shocked to hear, that, according to his 
message of love, the penalty foi error of belief, 
or accident of birth in another religion or the 
misfortune of missing some magical sacrament,, 
is continuous burning in hell-fire It is the 
spiritual growth that a man has made or failed 
to make that determines his futurd destiny 

The law of Raima is criticised as being too 
mechanical and inconsistent with Divine love. 
The conception of God as an unfettered despot,, 
who interferes whenever it pleases Him to make 
certain people sinful and otheis saintly, is 
repugnant to Hindu thought To argue that 
God’s love is not bound by the law of character 
IS to support the Calvinistic theology of arbitrary 
and irrational decrees, according to which the 
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elecfc shall be saved, do whafe they will, and the 
reprobate shall be damned, do what they can 
It IS impossible for God to ignore the conduct of 
men, though His love is so infinite that it supports 
all who make a start in the right direction. The 
necessities of the spiritual world demand that 
repentance should he followed hy the forgiveness of 
Bins and that utter self-surrender shall be followed 
by the grace of God The moral law is the very 
being of God, and it demands that the experiences 
to which we shall he subjected shall vary with the 
moial quality of our deeds. The constancy of God 
18 not opposed to the love of God The theoiy of 
divine immanence tells ua that God’s judgment does 
not come ftora anything external It works from 
within We raise oi degrade ourselves by our acts 
There is no escape from the law of God, which is 
closer to us than hands and feet, and is in fact the 
essence of us all The law of Kai 7 na tells us that 
those who violate God’s laws must suffer for their 
violation, though there is possibility of repentance 
and improvement at every stage. 

Those who argue that the Hindu doctrine of 
'' Kaima is mechanical because the absoluteness of 
the law demands that the full debt must be paid, 
uphold, rather strangely, a worse proposition that 
it must be paid somehow by somebody, if not by 
the sinner That one man should suffer for 
another’s sms is intelligible, whatever be its validity. 
But does not the situation become paradoxical, if 
not grotesque, when the sinner complacently accepts 
that another should suffer for his sm ^ The view 
deludes the unthinking into the false notion they 
might continue their careers of crime, for God 
would some day send some angel or Son of His 
to bear the sin of the world. The' way in which 
orthodox Christian doctrine regards the suffering and 
death of Jesus, the guiltless victim, is conceivable, 
only if God ^ere a well-made weighing machine 
7 
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According to tbe Hindn view, love of God and effort on 
the pait of man are both necessary for moral growth. 

It is well known that the theory of Ka7ma is 
set forth as an explanation for human inequality. 
Experience shows that all men are not equally 
favoured in inward disposition or outward circum- 
stances. Heiedity and environment contribute 
materially to the shaping of human souls. If we 
believe, as Galvin assuredly did, that the world is 
governed by a loving and intelligent being, we must 
admit that the diversities of life are not due to 
accident. Thus far the Hindu can follow the argu- 
ment , but when Calvin suggests as a solution the 
theory of election, that the capricious will of God is 
responsible for the choice of some for salvation and 
others for perdition, the Hindu hesitates to follow 
his lead and asks whether there is not a more reason- 
able alternative There is no need to adopt such a 
mechanical view of the relation of God to man The 
law of Raima traces this diversity of endowment to 
the ordered will of God. The Hindu is not prepared 
to introduce into the nature of God an element of 
utter irrationality He believes that one increasing 
purpose manifests itself in the evolution of the 
universe, and if some become more readily the 
channels of divine grace than others, it is 
because they struggle a good deal to earn it in 
the past. ‘ Whatsoever a man soweth that 
shall he also ieap,’.8ays St. Paul. The law of 
Raima accepts this principle and extends it 
further and says ‘ Whatsoever a man reaps, 
that he must have sown.’ Jesus, to mv mind, 
understood this further implication When he 
told the paialytic ‘ Courage, my son, your sins 
are forgiven,’ he meant to convey that his 
suffering was the result of his past sms Tbe 
sinner may have forgotten them, but not God 
The effects of his sins were lying in the depths 
of his personality. As modern psychology 
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would say, our pasb deods are stored up m the 
region of the unconscious Jesus assumes 
something like the law of Katma, when he tells 
the sick man ‘ Sin no more, lest a worse 
thing come unto thee ’ (St John v 14 ) 
Suffering is not the arbitrary fiat of a judge 
who inflicts it on us, though we do not deserve 
it Suffering foiced on us against our will is the 
wages of sin. We cannot esteem it a privilege 
and an honour. In that case, those suffering m 
hell have no reason to be ashamed of themselves 
Jesus recognised the value of suffering as a 
warning against evil and an incentive to good 


All this does not apply to suffeung volun- 
tarily undertaken Suffering is for purification 
until we realise life eternal When we are 
perfected we become sharers in the work of 
‘God, which IS the creation and maintenance 
of absolute values Thereafter all ‘ suffering ’ 
IS self-imposed though it is quite distinct in its 
character from ordinary suffering. Siva drank 
poison for the redemption of mankind Buddha 
according to the Mahay ana faith, refused to 
attain nitvana for the sake of man In addition 
■to the suffering inflicted on mortals as a 
punishment for their past sins and the 

suffering’ seeming such, undertaken by the free 
souls of the world, there is a third variety 
which IS called ta'pas in Hindu thought. Tanas 
IS the suffering voluntarily undertaken by those 
who are still on the path to perfection, for the 
sake of self-development or world-welfare. This 
18 a very difficult undertaking and some of the 
great^t souls of the world have quailed before 
It. Witness the scene at Gethsemane. To 

realise oar destiny the most efficient method is 
.his anfforing for the world Swa, the prince of 
asoetms, or God as Eighteonsness, elpeots of 
His deyotees anstere asoetioism and self-aaorifieo. 
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even as Biahma demands meditation and Vishnu 
devotion. Suffering for the world out of love 
is the price which every son of man has to 
pay, if he is to be redeemed from evil and 
manifest himself as a son of God. The Gross is 
not an offence or a stumbling-block to the 
Hindu, but is the great symbol of the redemp- 
tive reality of God. It shows how love is 
rooted in self-sacrifice The story of Hinduism 
has many instances of Risliis and Buddhas who 
have sanctified taigas and suffered more than 
they deserved for the sake of the world. This 
avoidable suffering is not the result of past sins. 

Christian thinkers have felt for long uneasy 
about the doctrine of perpetual torment and* 
devised various schemes which would allow scope 
for future development The Council of Florence 
in 1429 formulated the doctrine of purgatory 
which IS neither hell nor heaven. Dean Farrar 
suggested an intermediate state of probation in 
which souls would have an opportunity for 
repentance. Some theologians take their stand 
on the vague statements of Peter in, 19 , iv, 6j 
and argue for an intermediate state between 
death and 3udgment While many plead for 
continuity between this life and the next, only 
very few are willing to advocate pre-existence. 
In course of time, however, Western thinkers 
will be led ^ to discern the elements of value in 
the Hindu view, which is to-day confused with a 
good deal of grotesque mythology which no- 
thinking Hindu accepts as literal truth. 

V 

Indian Christians who breathe the same 
spiritual air laden with the fragiance of India’s- 
past as their Hindu brethren are deeply imbued 
with the doctrine of divine immanence. It is 
becoming increasingly difficult for them to accept 
the apocalyptic view of tha sternness of God and? 
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Bis sapevnaturalism which threatens disobedience 
to God’s with tremendously terrific judgments, 
and which looks upon Jesus as the very God 
of God sent to the world to he crucified as 
an atonement for the sms of mankind, and 
contemplates the renewal on a vast scale of the 
miracle of the resurrection, the coming of Christ 
in gloiy on a world which has rejected Him. 
The thoughtful, especially among the younger 
geneiation of Indian Ghiistians, believe that God 
woiks in all men and in the whole world, though 
Jesus so peifected His nature that He manifested 
the God m him in a rooie marked degree than 
other men They, of couise, think that the 

life of Jesus which brought out the aspect 
of ledeeming love in the nature of God, which 
was practically ignored by the Old Testament 
writers, though some of their great prophets 
like Isaiah weie not unawaie of it, has the 
highest ethical significance for us in the 

present condition of the world. They confidently 
anticipate the coming of the kingdom of God 
by the gradual growth of goodness and 

spread of Chiistian love though not of Christian 
doctrine They are deeply concerned when such 
vital doctiines of Hinduism as the unity and 
omnipenetiativeness of God, ahimsa, haima and 
re-birth are misrepiesented and caricatured by the 
non-Indian members of their fold, who have no 
idea of the evil effects of the lelaxing of tradi- 
tional restraints Chiistianity in India to-day hears 
'the call of Hinduism She may pay heed to it and 
follow or she may be deaf to it and refrain. 
But all signs indicate that she is choosing wisely. 
She 18 attempting to combine the best elements 
of Hinduism with the good points of Christianity, 
and if she succeeds, it is not India alone that 
will be the gainer by this Hindu Christianity. 
'The spiritual life of the world will inoiease. 
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B uddha, the founder of Bnddlaism, is one 
of the noblest figures m the history of 
the world. A mass of legends has naturally 
grown round his person and theie are some who 
even maintain that his whole life from birth 
to death was a legend. But it may be accepted 
that Buddha was a prince born to luxury whn 
in the prime of life withdrew into solitude and 
sought truth through meditation. 

It was an age of intellectual ferment. A. 
congeries of conflicting theoiies and guesses 
accepted by some and denied by others, changing, 
with men, reflecting the individual whims and 
wishes, filled the air (see Biahmajala sutta), 
Stiuck by the clashing enthusiasms and the- 
discordant systems, Buddha inferred the futility 
of metaphysical speculation. In the world of 
morals, ceremonial observances displaced moral 
obligations. In the sphere of religion, primitive 
superstitions lifted up their heads and were being, 
exploited by the interested. Buddha declared 
that each man could gain salvation for himself 
without the mediation of priests or reference to 
gods. Salvation did not depend on the accept- 
ance of doubtful dogmas or doing deeds of 
darkness to appease angry deities, but on- 
perfection of character and devotion to the good. 
An aversion to metaphysical speculation, an 
absence of theological tendency and an ethical 
earnestness mark Buddha’s teaching. 

METAPHYSICS 

The four truths which Buddha announced 
are that there is suffering, that it has a cause, 
that it can be overcome and that there is a 
way to accomplish it. Theie is suffering 
because all things are transient All being is m 
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a state of perpetual becoming. Life is a series 
of becomings and extinctions. Whatever be the 
duration of any state of being, as biief as a 
flash of lightning or as long as a millennium, 
yet all is becoming While Buddha distinguishes 
the momentary (kshamJca) characters of mental 
process from the impermanent (amtya) cliaracter 
of non-mental reality, later Buddhists “'regard all 
existence as momentary, Each single pheno- 
menon IS bub a link in the chain, a transitory 
phase of evolution and the several chains 
constitute the one whole (dhaimadhatu) Sub- 
stances and souls are reduced to sequences 
and processes. 

If we think of things rather than processes, 
we are dealing with unrealities We build a 
seemingly stable universe through logical relations 
of substance and attribute, whole and part, 
cause and effect These relations are true of 
our logical world and not of the real We are 
naturally led to imagine a permanent coie for 
things, though it is an abstraction of thinking. 
We say it rams while there is no ‘ it ’ at all. 
There is nothing but movement, no doer but 
doing We mistake continuity of becoming for 
identity of things. A child, a boy, a youth, a 
man and an old man are one The seed and 
the tree aie one. Continuous succession 
gives the appearance of an unbioken identity, 
even as a glowing stick whirled lound gives the 
appearance of a complete circle A useful convention 
makes us give names to the individual series The 
identity of name persuades us to the thought of the 
identity of the inner reality. 

The continuity of the world in the absence of 
a permanent substratum is explained by means of 
the principle of universal causation A thing is only 
a dhaima, a cause or a condition. “That being 
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present tbis becomes , from the arising of that this 
arises , that being absent tbis does not become , from 
tbe cessation of that tbis ceases” II, 

82 j It 18 tbe doctiine of pratiyasamutpada or 
dependent origination There is no being which 
changes , there is only a self-changing. The world, 
series is not a series of extinctions and fresh crea- 
tions One state tiansmits its jpaccayasatti (causal 
energy) to the next. There is a cohesion of the past 
with the present which is broken up into a succession 
of ‘ before ’ and ‘ after ’ in an external treatment 
of nature. 

Tbe world of life and motion obeys a certain 
order (myama). It is the presence of law in the 
world-process which offers hope to man in distress. 
Begaiding the nature of the world-process, different 
views prevail The chief tendency, however, is to 
look upon it as impermanent, though not non- 
existent There are suggestions of a purely sub- 
3eotivisb nature. ” By the undoing of consciousness 
wholly remainderless all is melted away.” The 
world 18 a product of ignorance and does nob exist 
for the enlightened soul. Individual forms of the 
world aie sometimes said to be the manifestations 
of certain unconditional reals Composite substance 
disappears when true knowledge arises leaving behind 
the primary elements. Buddha was not interested 
so much in analysing the nature of the world of 
becoming as m helping us to get out of it. “ It is 
not the time to argue about fire for those who are 
actually in burning fire, bub it is the time to escape 
from it.” 

The individual self is a compound where the 
component parts, mental (navia) and material (lupa), 
are ever changing Peeling (vedana), perception 
(sam^na), disposition (samslzaia) and intelligence 
(vijnana) are the mental factors Peeling refers to 
the afiectional side, perception and intelligence to the 
cognitive, and disposition to the volitional aspects of 
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'ttiGiital life. Intelligence sometimes functions as the 
self. We have no evidence of a permanent self. 
“ When a man says ‘ I what he does is that he 
refers eithei to all the factors combined or any one 
of them and deludes himself that that was ‘ I ’ ” 
(Samyutta N III, 130j While Buddha contents 
himself with a statement about the constituents of 
the empirical self without explicitly rejecting the 
existence of a permanent self Nagasena dismisses 
the permanent self as an illegitimate abstraction 
and reduces the self of man to a unified complex 
exhibiting an unbroken historical continuity As 
body 18 a name for a system of qualities, so soul is 
a name for the sum-total of our mental statesi 

The conception of the soul retains enough 
meaning to make re-birth significant. The individual 
us not a haphazard succession of unconnected 
phenomena, but is a living continuity. The 
reborn man is not the dead man, but he is not 
different from him. There is neither absolute 
identity nor absolute difference There is persistent 
continuity as well as unceasing change Bach 
experience as it rises and passes leads up to, 
becomes or ends in, another experience, moment 
or phase of llfe^ which sums up the whole past 
ETHICS AHD RELIGION 

Salvation which consists in the unmaking of 
ourselves is the goal of life All forms of 
conduct which lead to it are regarded as good 
The eightfold path — right belief, right aspirations, 
light speech, right conduct, right mode of liveli- 
hood, right effort, right-mindedness and right 
rapture — represents the morality of Buddhism. It 
IS the middle way between the extremes of self- 
s indulgence and self- mortification It is intended 
to transform the whole life of man — intellectual, 
emotional and volitional. 

The institution of caste was in a confused 
state in the time of Buddha He undermined 
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the casfce spirit) by basing Brahminhood on conduct) 
rather than on hirth. He was not, however, a 
social reformer. His main interest was religion 
Though professedly open to all, his religion was 
practically limited to the higher castes. He did* 
not interfere with the domestic ritual which 
continued to be performed according to the Vedic 
rites, Buddha’s mission was not so much to 
unveil the seciets of blessedness as to win men to its 
realisation Nzrvana literally means ‘ blowing out ’ 
or ‘ cooling ’ It is the dying out of hot passion,, 
the destruction of the fires of lust, hatred and ignor- 
ance It is not to he confused with the night of 
nothingness. It is timeless existence full of 
“ confidence, peace, calm, bliss, happiness, delicacy, 
purity, freshness ” {Mzhnda, II. 29 ) Yamaka’s view 
of nirvana as annihilation is repudiated as a 
heresy {Samyutta N. Ill, 103 ff). Since its nature 
is beyond the horizon of human thought, negative 
terms are used to describe niivana. 

We need not regard Buddhism as an entirely 
fresh start with no roots in the past. It is a 
later phase of the general movement of thought 
of which the Upanishads are the earlier. The ques- 
tions about ultimate reality, the nature of freedom 
and the permanent character of the self are not 
answered by Buddha They are reserved issues on 
which he does not allow any speculation. He 
declines to answer Malunkya’s questions on the 
ground that they do not help us in practical life 
(See also Dialogue of Vaccha). His silence on 
metaphysical issues is variously interpreted. Some 
of his early followers and modern interpreters take 
it negatively. They argue that Buddha did not 
believe in any permanent reality either cosmic or 
physical. Niivana on this view is nothingness. 
Buddha, it is sometimes urged, did not expound 
the negative view for fear that he might startle his 
followers. This view makes Buddha’s philosophy 
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incoherenti and his character suspicious There 
are positive statements made by Buddha which are 
inconsistent with this negative lationalism. Such a 
barren creed could nob have appealed to theistically- 
mmded people of Buddha’s time Others hold that 
his silence was a cloak for his ignorance. He did 
not know the truth of things. This theory is 
implausible in view of Buddha’s feeling that he was 
in possession of the truth and could lead men on to 
it It IS difficult to believe that Buddha himself 
was Ignorant and wished his disciples to remain m 
Ignorance No thinking man could live without 
some sort of belief about ultima, to values. It seems 
to be more reasonable to hold that Buddha accepted 
a positive idealism akin to the thought of the Upa- 
nishads, though he did not declare it as his opinion 
since he insisted on each one’s realisation ot the 
truth for oneself. He ignored metaphysical ques- 
tions, as metaphysical wrangling distracts men from 
the mam business of moral life It has little to do 
with the attainment of sanctity which is more 
spiritual and inward than logical and theoretical. 
If we do not admit this view, it will be difficult to 
account for the positive descriptions of the state of 
mivana and Buddha's consistent refusal to deny 
the reality of an Absolute beyond phenomena The 
Benares sermon suggests strongly the reality of an 
Absolute. In view of the obvious limits of the 
human understanding accepted by the IJpanishads 
and Buddha, the latter refused to give positive 
accounts of it. But within the limits allowed by 
logic, he describes the ultimate principle as dhao^na 
or righteousness In ,the Upanishads, dhaima 
(righteousness) and satya (truth) are identified, 
Since Buddha’s main interest was ethical, he empha- 
sized the ethical nature of the Absolute Dliaima^. 
takes the place of Brahman (D N III 232. On 
this question see Mmd, 1926, pp T68-174 ) 
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PHILOSOPHICAL DEVELOPMENT 

’’T^HROUGHOUT the history of Indian thought, 
B the ideal of a world behind the ordinary world 
of human strivings, more real and more intangible, 
which IS the true home of the spirit, has been haunt- 
ing the Indian race Man’s never-ceasing effort to 
read the iiddle of the Sphinx and raise himself above 
the level of the beast to a moral and spiiitual height 
finds a striking illustration in India We can watch 
the struggle for four millenniums (or longer, if the 
recent aichmological finds in Sind and the Punjab, 
which are withdi awing the shroud that hid the 
remote past, are to be taken into account) The 
native belief that the world is ruled by the gods of 
Son and Sky, who watch from on high the conduct 
of men, whether it is stiaight or crooked , the faith 
that the gods who can be persuaded by prayer or 
compelled by rites to grant our requests are only 
the forms of the one Supreme , the firm conviction 
that the pure stainless spirit, to know whom is life 
eternal, is one with the innermost soul of man, 
the rise of materialism, scepticism and fatalism, 
and their supei session by the ethical systems of 
"Buddhism and Jainism, with their central doctrine 
that one can fiee oneself from all ill only by refrain- 
ing fiom all evil, m thought, word and deed — God or 
no God , the liberal theism of the Bhagavad Gita 
which endows the all-soul with ethical in addition 
to metaphysical peifections, the logical scheme of 
the Nyaya, which furnishes the principal categories 
of the world of knowledge which are in use even 
>to-day , the Vaiseshika interpretation of nature , the 
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Samkhya speculation in science and psychology the 
Yoga scheme of the pathway to perfection, the 
ethical and social regulations of the Mimamsa and 
the religious inteipretabion of the supreme Eeality, 
as pub forward by Sankara, Ramanuja, Madhava 
and Nimbarka, Vallabha and Jiva Goswami — form a 
remarkable record of philosophical development in 
the history of the human race Type succeeds type, 
school follows on school, in logical sequence The 
life of the Indian was ever on the move, shapihg 
itself as it grew, and changing from time to time in 
relation to its physical, social and cultural contexts 
In the early stages the ancient Indians were doing 
everything for the fiist time They had practically 
no wisdom of the past to fall back upon. They had, 
moreovai, enoimous difficulties to contend with, 
which are now almost things of the past In spite of 
these, their achievement in the realm of thought and 
practice is a considerable one Bob the cycle is not 
complete, and the range of possible forms is nob 
exhausted , for the Sphinx still smiles. Philosophy 
IS nob in its infancy 

The survey of Indian thought, as of all thought, 
impresses one with the mystery and the immensity 
of existence as well as the beauty and the persistence 
of the human effort to understand it The long 
procession of thinkers struggled hard to add some 
small piece to the temple of human wisdom, some 
fresh fragment to the ever-incomplete sum of human 
knowledge But human speculation falls short of the 
ideal which it can neither abandon nor attain We 
are far more conscious of the depth of the surrounding 
darkness than of the power to dispel it possessed 
by the flickering torches that we have the privilege 
to carry as the inheritois of a great past After all 
the attempts of philosophers, we stand to-day in 
relation to the ultimate problems very near where 
we stood far away in the ages — where perhaps we 
shall ever stand as long as we are human, bound 
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PrometheoB-Iike to the rack of mystery by the 
chains of our finite mind.' The pursuit of philo- 
sophy is not, however, a vain endeavour. It helps 
us to feel the gup and the clanging of the chains. It 
sharpens the consciousness of human imperfection 
and thus deepens the sense of perfection in us, which 
reveals the imperfection of our passing lives That 
the world is not so transparent to our intellects as 
we could wish is not to be wondered at, for the 
philosopher is only the lover of wisdom and not 
its possessor. It is not the end of the voyage that 
matters, hut the voyage itself. To travel is a better 
thing than to arrive 

At the end of our course, we may ask whether 
the known facts of history support a belief in 
progress Is the march of human thought a forward 
movement, or is it one of retrogression The 
sequence is not capricious and unmeaning. ^ India 
believes in progress, for, as we have already said, the 
cycles are bound together by an organic tie The 
inner thread of continuity is never cut. Even the 
revolutions that threaten to engulf the past help 
to restore it Backward eddies serve rather to 
strengthen than retard the current Epochs of 
decadence, like the recent past of this country, are in 
truth periods of transition from an old life to a new. 
The two currents of progress and decline are inter- 
mingled. At one stage the forces of progress press 
forward with a persistent sweep, at another the line 
sways to and fro, and sometimes the forces of retio- 
gression seem to overwhelm those of progress, hut 
on the whole the record is one of advance It would 
be idle to deny that much has perished in the 


^ “ No one,” exclaims Xenophanes, has attained complete 
certainty m respect to the goods and to that which I call 
universal nature, nor will anyone ever attain it Nay. even if 
a man happened to light on the truth, he would not know that 
he did so, for appearance is spread over all things.” — Gomperz's 
GiccL TJnntcis, vol i, p 164:. 
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■process Bab few things are more fnfcile fcban to rail 
-against the course which the historical past has 
taken or weep over it In any case, some other kind 
of development would have been worse The more 
important thing is the future. We are able to see 
further than our predecessors, since we can climb on 
their shoulders Instead of resting content with the 
foundations nobly laid in the past, we must build a 
■greater edifice in harmony with ancient endeavour 
as well as the modern outlook 

II 

THE UNITY OF ALL SYSTEMS 

The twin strands which in one shape or another 
run through all the efforts of the Indian thinkers 
are loyalty to tradition and devotion to truth Every 
thinker recognises that the principles of his prede- 
cessors are stones built into the spiritual fabric, and, 
if they are traduced, one’s own culture is defamed 
A progressive people with a rich tradition cannot 
afford to neglect it, though it may contain elements 
which are not edifying The thinkers try hard to 
explain, allegorise, alter and expurgate the traditional 
lore, since men’s emotions are centred round it. 
The later Indian thinkers 3ustify the different 
philosophical interpretations ot the universe 
advanced by the earlier ones and regard them as 
■vPA’ying approximations to the truth as a whole. 
The different views are not looked upon as unrelated 
adventures of the human mind into the realm of the 
unknown or a collection of philosophical curiosities 
They are regarded as the expression of a single mind, 
which has built up the great temple, though it is 
divided into numerous walls and vestibules, 
passages and pillars. 

Logic and science, philosophy and religion are 
related organically Every fresh epoch in the 
progress of thought has been inaugurated by a reform 
in logic. The problem of method, involving as it 
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does an insight into the nature of human thought, is 
of great value The Nj'-aya points out that no stable 
philosophy can be built except on the foundations of 
logic The Vaiseshika warns us that all fruitful 
philosophy must take into account the constitution 
of physical nature We cannot build in the clouds 
Though physics and metaphysics aie cleat ly distinct 
and cannot be blended, still a philosophic scheme 
must be m harmony with the results of natural 
science But to extend to the universe at latge what 
IS true of the physical world would be to commit the 
fallacy of scientific metaphysics, and the Sarakhya 
asks us to beware of that danger The resources of 
Nature cannot generate consciousness We cannot 
reduce Nature and consciousness the one to the 
other, as scientific and psychological metaphysics 
attempt to do Reality appears not only in science 
and in human life hut in religious experience 
which IS the subject-matter of the Yoga system 
The Purva Mimamsa and the Vedanta lay 
stress on ethics and religion. The relation 
between Nature and mind is the supreme 
proolem of philosophy which the Vedanta takes 
up The saying that the saints do not contradict 
one another is true of philosophies also The 
Nyaya- Vaiseshika realism, the Samkhya-Yoga 
dualism and the Vedanta monism do not differ as 
true and false but as more and less tiue ' They are 
adapted to the needs of the slow-witted (inanda- 
dhikaoi), the average intellect (madhyamadhikaoi) 
and the strong-minded {iittamadhikan) respectively 
The different views are hewn out of one stone 


* Madhava S D S , Madliusudana Sarasvafci’s prastha- 
nahheda , Vijnanabhilcsu’s Introduction to SPB Cp Kant' 
“We are in a way mamtaiamg the honour of human reason 
when we reconcile it with itself in the different persons of acute 
thinkers and discover the truth, which is never entirely missed 
by men of such thoroughness even if they directly contradict 
each other,” quoted in J Ward’s A Study of Kant, p 11, n 1. 
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and belong to one whole, integral, entire and self- 
contained. No scheme of the universe can bu 
regarded as complete if it has not the different 
aides of logic and physics, psychology and ethics, 
metaphysics and religion. ' Every system of thought 
developed in India offered its own theory of know, 
ledge, inteipietation of Nature and mind, ethics 
and religion Our knowledge of the universe has 
grown enormously under the guidance of the natural 
sciences, and we cannot afford to be satisfied with 
any restricted outlook on life The future 
attempts at philosophic construction will have to 
relate themselves to the recent advances of natural 
science and psychology 


III 


PHILOSOPHY AND LIFE 

Philosophy has for its functions the ordering- 
of life and the guidance of action. It sits at the 
helm and directs our course through the chanaea 
and chances of the world. When philosophy is 
ahve. It cannot be remote from the life of th« 
people The ideas of thinkers are evolved m the 
process of their life history. We must learn not 
only to leveience them but to acquire their snirit 
The names Vas'shta and V.evam.bra, Yajnayllkya 

1?/ /“J Mahavira, Gantama and 

Kanada, Kap.la and Patanjali, Badarayana and 
Jaimini, Sankara and Eamannja are not merely 

Wh them ? bot types ot personXty 

W,th them philosophy ,s a world-view based on 

refleot.on and ejpe.ienoe Thought, when zt thmka 
tself out to the end, becomes religion by bmna 
hved and tested by the supreme test ll Ide 

th/ f inT*’ f “Pby ,B at the same t me 

the fulfilment of a leligious vocation 
8 
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IV 

decline of philosophy in the recent past 

The evidence brought together m ^ this work 
does not support the general criticism that the 
Indian mind has a fear of thinking We cannot 
dismiss the vsrhole progress of Indian thought with 
a sapient leference to the Oriental mind, which 
is not sufficiently dry and virile to rise above 
grotesque imagination and puerile mythology Yet 
there is much in the thought-history of the last 
three oi four centuries to lend countenance to this 
charge India is no longer playing her historic role 
as the vanguaid of higher knowledge m Asia" It 
seems to some that the river that has flowed down 
the centuries so strong and full is likely to end in a 
stagnant waste of waters The philosophers, or 
rather the writers on philosophy, of the period of 
decadence profess to be votaries of tiuth, though 
they understand by it merely the pious sophistries 
of the sacrosanct hair-splittings of this or that 
school of dogmatics These professional dialecticians 
imagine that the small brook by their side, trickling 
away in the sand or evaporating in the fog, is the 
broad river of Indian philosophy 

’♦■Regarding China’s debt to India, Professors Liang Ohi Cho 
says “India taught us to embrace the idea of absolute freedom, 
that fundamental freedom of mind which enables it to shake off 
all the fetters of past tradition and habit as well as the present 
customs of a particular ago — that spiritual freedom which casts 
off the enslaving forces of material existence , India also 
taught us the idea of absolute love, that pure love towards all 
living beings which eliminates all obsessions of jealousy, anger, 
impatience, disgust and emulation, which expresses itself in deep 
pity and sympathy for the foolish, the wicked and the sinful — 
that absolute love which recognises the insepai ability between 
all beings ” He goes on to explain the contributions of India 
to Chinese literature and art, music and architecture, painting 
and sculpture, drama, poetry and fiction, astronomy and 
medicine, educational method and social organisations See 
V'lsiabharaH Qiiaiteily, October 1924 The influence of India 
on Burma and Ceylon, Japan and Corea, is well known 
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A variety of causes have contributed to this 
Tosult. The political changes brought about by the 
establishment of the Mohammadan supiemacy turned 
men’s minds into conservative moulds In an age 
when individual self-assertion and private judgment 
thieatened at every point to dissolve into anarchy 
the old social order and all stable conviction, the 
need for authoritative control was urgently felt. 
'The Mohammadan conquest, with his propagandist 
work< and later the Christian missionary movement, 
attempted to shake the stability of Hindu society, 
and in an age deeply conscious of instability, 
authority naturally became the lock on which alone 
'lb seemed the social safety and ethical order 
could be reared The Hindu in the face of the clash 
of cultures, fortified himself with conventions and 
•haired all entry to invading ideas. His society, 
mistrusting reason and weary of argument, flung 
itself passionately into the arms of an authority 
which stamped all fiee questioning as sin. Since 
then it has failed in loyalty to its mission There 
were no longer any thinkers but only scholars who 
refused to strike new notes, and were content to 
'laise echoes of the old call For some centuries they 
succeeded in deceiving themselves with a supposedly 
[final theory Philosophy became confused with the 
history of philosophy when the creative spirit had 
•left her It abdicated its function and remained 
wrapped up in its illusions. When it ceased to be 
the guide and the guaidian of the general reason, it 
did a great wrong to itself. Many believed that their 
race had travelled long and far towards a goal at 
which it had at length ariived They felt rathei - 
•tired and inclined to rest. Even those who knew 
that they had nob arrived and saw the large tract of 
the country stretching into the future, were afraid 
of the unknown and its ordeals. The silences and 
the eternities cannot be questioned without peril bv 
‘the weak of heart. The dizziness of the inquiry into 
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the infinite is a vertigo which even mighty minds try 
to avoid if they can The, strongest of human forces- 
are subject to intervals of lethargy, and the philo- 
sophic impulse has had in these three or four 
centuries an attack of lethargy. 

V 

THE PRESENT SITUATION 

To-day the great religions of the world and the 
different currents of thought have met on Indian 
soil. The contact with the spirit of the West has 
disturbed the placid contentment of recent times. 
The assimilation of a different culture has led to 
the impression that there are no ofiScial answers to 
ultimate problems It has shaken the faith in the 
traditional solutions, and has, in some degree, Jielped 
to a larger freedom and flexibility of thought,. 
Tradition has become fluid again, and while some- 
thinkers are busy rebuilding the house on ancient 
foundations, others want to remove the foundations 
altogether The present age of transition is as full 
of interest as of anxiety. 

During the recent past, India was comfortably 
moved in a backwater outside the full current of 
contemporary thought, but she is no longer isolated 
from the rest of the world The historian of three 
or four centuries hence may have much to say on 
the issues of the intercourse between India and Europe, 
but as yet they lie hidden from our view. So far as- 
India 18 concerned, we notice the broadening of men’s 
range of experience, the growth of the critical temper 
and a sort of distaste for mere speculation. 

r 

But there is another side to the picture In 
the field of thought as well as in that of action, 
the spirit of man is doomed to decay ss much in 
anarchy as in bondage. There is not much to choose 
between the two so far as culture and civilisation are 
concerned Anarchy may mean material discomfort, 
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«nnnrr>if> rum and social danger, and . bondage 
my material comfort, economic stability and 

Sofal peace. But it would be incorrect to confuse 
the standards of civilisation with economic welfare 
and maintenance of social order easy to 

understand the feeling of the Indians of the beginning 
of the nineteenth century, who, after generations of 
public strife and private suffering, welcomed the 
Libish rule as the dawn of a golden age , but it 
should be equally easy to sympathise with the 
Indian feeling of the present day that the spirit 
of man craves, not comfoit, but happiness, not 
peace and ordei, but life and liberty, not economic 
stability or equitable administiation but the right 
to work out one’s own salvation even at the cost 
of infinite toil and tribulation. Even non -political 
virtues do not thrive m the absence of political 
autonomy. British rule has given India peace and 
security, but they are not ends m themselves If 
we are to put first things first, then we must admit 
that economic stability and political security are 
only means, however valuable and necessary, to 
spiritual freedom A. bureaucratic despotism which 
forgets spiritual ends cannot, for all its integrity 
and enlightenment, invigorate the peoples beneath 
its sway and cannot therefore evoke any living 
response in them. When the founts of life are 
up, when the ideals for which the race 
stood for millenniums, the glow of consciousness, the 
free exercise of faculty, the play of life, the pleasure 
of mind and the fulness of peace, pt anai amam, 
mana-anandam, santi samii ddham, are decaying, it 
18 no wonder that the Indian is conscious only of 
the crushing burden and not of the lifted weight 
It 18 no use speaking to him of the magnitude 
of Britain’s work, for the veidict of history is passed 
on the spiritual quality of the achievement If the 
leaders of recent geneiations have been content to 
be mere echoes of the past and not independent 
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voices, if they have been intellectual middlemen 
and not original thinkers, this sterility is to no 
small extent due to the shock of the ‘Western 
spirit and the shame of subjection. The British- 
are aware of the deep-iooted causes of the present 
attitude of India, whatever it may be called, unrest, 
revolt or challenge They tried to bring their 
civilisation, which thev natuially legarded as higher, 
to touch the Indians and they felt thafc they should 
press on in the taek of enlightenment and educa- 
tion, good in themselves, without any hesitation or 
cessation of effort But India has no sympathy with 
this policy of cultural imperialism She tenaciously 
clings to her ancient customs which helped her to 
check the swell of passion, the blindness of temper 
and the thrust of desire. One who is acquainted' 
with the history of her past can sympathise with 
her anxiety to dwell in her own spiritual house, 
for "each man IS the master of his own house”.'*' 
Political subjection which interferes with the inner 
freedom is felt as a gross humiliation The cry for 
swaraj is the outer expression of the anxiety to 
preserve the provinces of the soul. 

Yet the future is full of promise. If India gains 
freedom within, then the Western spirit will be a 
great help to the Indian mind Hindu thought never 
developed a Monroe doctrine in matters of culture. 
Even in the ancient times when India grew enough 
spiritual food to satisfy her own people, theie is no 
recorded age when she was not ready and eager to 
appreciate the products of other people’s imagination. 
In her great days, India conformed to the wisdom- 
of the Athenians of whom Pericles said “ We listen 
gladly to the opinions of others and do not turn our 
faces on those who disagiee with us ” Our fear of 
outside influence is proportioned to our own weakness 
and want of faith in ourselves To-day, it is 

* Saiias sie ste giJic ray a Every man is the lord in his^ 
own house 
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1 iivmo r>f HfiTTow iTi our fSiCB Siod oor liSiir 
true, webeai hn s thoughtful among us have a 
IS grey with age. iLe tino ^ 

t,oodmg become intellectual her- 

'“.tr'^The non-co-operat.on with Western oultoe 
rreasemg 'episoae due to nnnatnral ciroamstances. 
in spite of It there are attempts to nnderstana and 
^ ihfi snirit of Western culture. If India 

Smilates the valuable elements in the Western 
Civilisation, it will be only a repetition of 
processes which happened a number of times in t 
history of Indian thought 

Those who are untouched by the Western influ- 
ence aie for a large part intellectual and moral 
aristociats who are indifferent to political issues, and 
adopt a gospel not of confident hope but of resigna- 
tion and detachment They think that they have 
little to learn or to unlearn, and that they do their 
duty with their gaze fixed on the eternal of 

the past. They realise that other forces are at work 
which they cannot check or control and ask us to 
face the stoims and disillusionment of life with the 
unruffled calm of self-respect This was the class 
which in better times was more elastic and wa& 
ever renewing the attempts to reconcile rational 
philosophy with levealed religion It had always 
explained and defended the faith in the face of 
heietios and unbelieveis and had recourse to 
the allegoiical method as the lustiument of theo^ 
logical interpietation 

The thinkers of India aie the inheritors of the 
great tradition of faith in reason. The ancient 
seers desired not to copy but to create They weie 
ever anxious to win fresh fields for truth and answer 
the iiddles of experience which is ever changing 
and theiefore new The richness of the inheritance 
nevei seived to enslave their minds We cannot 
simply copy the solutions of the past, for history 
never lepeats itself What they did in their 
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generation need not be done over again We have" to 
keep onr eyes open, find oat our problems and seek 
the inspiration of the past in solving them. The 
spirit of truth never clings to its forms but ever 
renews them. Even the old phrases are used in a 
new way. The philosophy of the present will be 
relevant to the present and not to the past. It 
will be as original in its form and its content as 
the life which it interprets. As the present is 
continuous with the past, so there will be no breach 
of continuity with the past. 

One of the arguments of the conser’^atives is 
that truth is not affected by time. It cannot be 
superseded any more than the beauty of the sunset 
or a mother’s love for a child. Truth may be 
immutable, but the form in which it is embodied 
consists of elements which admit of change. We 
may take our spirit from the past, for the germinal 
ideas are yet vital, but the body and the pulse must 
be from the present. It is forgotten that reli- 
gion, as it IS to-day, is itself the product of ages of 
change , and there is no reason why its forms should 
not undergo fresh changes so long as the spirit 
demands it. It is possible to remain faithful to the 
letter and yet pervert the whole spirit. If the 
Hindu leaders of two thousand years ago, who had 
less learning and more light, could come on earth 
again after all these centuiies they would seldom 
find tbeir true followers among those who have 
never deviated from the most literal mterpietations 
of their views. To-day a great mass of accretions 

* Gp Avirobmdo Ghosh “ If an aacieat Indian of the tune 
of the Upanishad, of the Buddha, or the later classical age 
were to be set down in modern India, he would see his race 
clinging to forms and shells ahd rags of the past and missing 
nme-tenths of its nobler meaning . he would be amazed 
by the extent of the mental poverty, the immobility, the static 
repetition, the cessation of science, the long sterility of art, 
the comparative feebleness of the creative mtmtion — Arya 
V p 424. 
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liave accTimTilated, which are choking np the stream 
and the free life of spirit To say that the dead 
forms which have no vital truth to support them 
are too ancient and venerable to be tampered with 
only prolongs the suffering of the patient who is 
ailing from the poison generated by the putrid 
waste of the past. The conservative mind must 
open itself to the necessity of change. Since it is 
not sufficiently alive to this need, we find in the 
realm of philosophy a strange mixture of penetrating 
sagacity and unphilosophical confusion. The chief 
energies of thinking Indians should be thrown into 
the problems of how to disentangle the old faith 
from its temporary accretions, how to bring religion 
into line with the spirit of science, how to meet 
and interpret the claims of temperament and indi- 
viduality, how to organise the diveigent influ- 
ences on the basis of the ancient faith. But 
unfortunately some of the paiishads are engaged 
not with these problems but those suited for the 
ebciety of antiquarians It has become the tilting- 
ground of the specialists The religious education of 
the nation is not undertaken on broad lines. It is 
not seen that spiritual inheritance cannot be any 
longer the monopoly of a favoured few Ideas are 
forces, and they must be broadcasted if the present 
ageing to death is to be averted It would be, indeed, 
strange if the spirit of the Upanishade, the Gita 
•and the Dialogues of Buddha, that could touch 
the mind to such fine issues, should have lost its 
power over man If, before it is too late, there is a 
reorganisation of national life, theie is a futuie for 
Indian thought , and one cannot tell what flowers 
may yet bloom, what fruits may yet ripen on the 
hardy old trees 

While those who have not yet been Bub3ected to 
the influence of Western culture are conservatives in 
all matters of thought and practice, there are some 
among those educated in Western ways of thinking 
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who adopt a despairing philosophy of naturalistic- 
rationalism and ask us to get rid of the weight of 
the past. These aie intolerant of tradition and 
suspicious of the alleged wisdom of age This 
attitude of the ” piogiessives ” is easily understood 
The spiritual heritage of the race has not protected' 
India from the invader and the spoiler. It seems to 
have plaj’ed her false and betiayed her into the 
present state of subjection. These patriots are eager 
to imitate the mateiial achievements of Western 
States and tear up the loots of the ancient civilisa- 
tion, so as to make room for the novelties imported 
trom the West Till the other day Indian thought 
was not a subject of study in the Indian Universities, 
and even now its place m the philosophical curricula 
of the univeisities is insignificant Suggestions of 
the infeiiority of Indian culture permeate the whole 
educational atmosphere The policy inauguiated by 
Macaulaj-, with all its cultuial value, is loaded on 
one side While it is so caieful as not to make us 
foiget the force and vitality of Western culture, it 
has not helped us to love our own culture and refine 
it where necessary. In some cases, Macaulay’s wish 
IS fulfilled, and we have educated Indians who are 
“ more English than the English themselves ”, to 
quote hiB well-known words. Naturally some of 
these follow the hostile foreign critic in their esti- 
mate of the historj^ of Indian culture They loolr 
upon India’s cultural evolution as one dreary scene 
of discoid, folly and supeistition One of their 
number recently declared that if India is to thrive 
and flourish, England most be her “ spiritual 
mother ” and Greece her ” spiritual grandmother ”. 
Albeit, since he has no faith in religion, he does- 
not propose the displacement of Hinduism by 
Christianity. These victims of the present age of 
disillusion and defeat tell us that the love of Indian 
thought IS a nationalist foible, if not a pose of 
the high-brows 
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It IB a bewildering phenomenon that, just 
when India is ceasing to appear grotesque to 
"Western eyes, she is beginning to appear so to 
the eyes of some of her own sons. The West 
tiled its best to persuade India that its philosophy 
IS absurd, its art pueiile, its poetry uninspired, 
its religion grotesque and its ethics barbarous 
Now that the West is feeling that its judgment 
is not quite coiiect, some of us are insisting 
that it was wholly right While it is tiue that* 

it IS difficult in an age of lefiection to push men 
hack into an earlier stage of culture and save- 
them from the dangers of doubt and the disturbing 
power of dialectic, we should not forget that we 
can build better on fbundations already laid than 
by attempting to substitute a completely new 
structure of moiality, of life and of ethics We 
cannot cut ourselves off from the springs of our 
life Philosophical schemes, unlike geometrical 
constiuctions, are the products of life The 
heritage of our history is the food that we have 
to absorb on pain of inanition 

The conservatives are convinced of the glory 
of the ancient heiitage and the godlessness of' 
modern culture , the radicals are equally 

certain of the futility of the ancient heritage and' 
the value of natuialistic lationalism There is 
much to be said foi these views , but the 
histoiy of Indian thought, when rightly studied,, 
will lead us to regaid the two as equally 
defective Those who condemn Indian culture as- 
useless aie ignoiant of it, while those who 
commend it as perfect are ignoiant of anj’' other 
The ladieals and the consei vatives, who stand 
for the new hope and the old learning, must 
come closer and understand each other We- 

cannot live by ourselves in a woild where 
aircraft and steamships, lailways and telegraphs, 
are linking all men together into a living whole - 
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Oor systBiu of tiboughti tnusb acfc find ros/cfc on 
woild progress. Sfcagnanfc systems like pools breed 
obnoxious growths, while flowing rivers constantly 
renew their waters from fresh springs of inspira- 
tion. There is nothing wrong in absorbing the 
culture of other peoples only we must enhance, 
raise and purify the elements we take over, fuse 
them with the best^ in our own The right 
ptoceduie regarding the fusing together of the 
diffeient elements tossed from outside into the 
national crucible is indicated roughly in the 
writings of Gandhi and Tagore, Aurobindo Ghosh 
and Bhagavan Das In them we see the faint 
promise of a great future, some signs of a triumph 
over scholasticism as well as response to the 
discovery of a great culture. While drawing upon 
the fountains of a humanist idealism in India’s 
past, they show a keen appreciation of Western 
thought. They are anxious to re-seek the ancient 
fountain-head and direct its waters to irrigate, 
through pure and uncontaminated conduits, lands 
which hunger and thirst But the future which 
we wish to see is practically non-existent. With 
the slackening of the political excitement which is 
absorbing the energies of some of the best minds of 
India, with the increasing insistence on the study 
of Indian thought m the new universities, which 
the old ones are following most reluctantly, the dawn ‘ 
may bieak The forces of the conservatism which 
prefers the life that was to the life that will be, are 
not likely to gam any strength in the days to come. 

The problem facing Indian philosophy to-day is 
whether it is to be reduced to a cult, restricted in 
scope and with no application to the present facts or 
whether it is to be made alive and real, so as to 
become what should be — one of the great formative 
elements m human progress by relating the 
immensely increased knowledge of modern science to 
the ancient ideals of India’s philosophers. All signs 
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indicate that the fnture is hound up with the latter 
alternative. Loyalty to the spirit of the previous 
systems of thought as well as to the mission of 
phiiosopbv lequites us to possess an outlook that 
always broadens Indian philosophy acquires a 
meaning and a justification for the present, only if 
lb advances and ennobles life The past course of 
Indian philosophic development encourages us m 
our hope The great thinkers, Yajnavalkya and 
Gargi, Buddha and Mahavira, Gautama and Kapila,, 
Sankara and Bamanuja, Madhva and Yallabha and 
scores of others are India’s grandest title to exist- 
ence, a clear testimony of her dignity as a nation 
with a soul, the proof that she may yet rise above 
herself and the pledge of this supreme possibility. 
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NATIONAL BIOGRAPHIES 

>IMDIAN JUDGES 

This IS on tho model of Earl of Birkeahoad’s 
“FourtoBn English Judges” Contents. — Sii 
T UuthuBwaray Aiyar, Nanabhai Handas, 
D\varkanafch Mitter, Mahadev Govind Kanade, 
Sir S Subramanya Aiyar, Sir V Bashyam 
Iyengar, Badruddin Tyabji, Sir Gurudas Bannerjoe, 
Sir P C Bannerjee, Sarada Charan Mitra, Sir Syed 
Amir Ah, Kashinafch Trjmbak Telang, Justice 
Mahmood, Sir Romesb Chander Mitter, Sir N 
Chandavarkar Sir C Sankaran Nair, Sir 
Asutosh Mukerjea, V Knshnaswami Aiyar, Tustice 
Shah Dm, Sir Shadi Lai and Sir Abdur Rahim 

INDIAN SCIENTISTS 

Biographical sketches with an account of their 
Researches, Discoveries and Inventions Contents 
Dr Mahendralal Sircar; Sir Jagadish C Bose 
Sir Prafulla Chandra Ray , Dr Sir C V Raman 
Prof Ramachandra and Srinivasa Ramanujam 

FAMOUS PARSIS 

Biographical sketches of 14 eminent Parsis 
Contents — Jeejeebhoy, Banaji, Naoroji Ferdoonji, 
Byramji Jeejeebhoy Sir Dinshaw Petit, S 
S Bengalee, Dadabhai Naoroji, K R Cama 
J N Tata, Sir D E Wacha, Sir P M Mehta, 
Sir M, M Bhownaggree, Malabari and Sir J J Modi . 

INDIAN CHRISTIANS 

Biographical and critical sketches Contents — 
K M Banerji, Lai Behan Doy, Ramachandra 
M M Datta, Rev Satthianadhan, Dr Imad-ud- 
din, Nehemiah Goreh, K C Banerjea, Ramabhai, 
Rajah Harnam Singh, L D Sivamikannu Piliai, 
N V Tilak, S K Rudra and Sadhu Sundar 
Smgh With thirteen illusti ations 

Price Rs 3 each 
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ASPECTS OF THE VEDANTA 

Gootk'Its — ^The Vedanta some reasons for its 
study, Veda and the Vedanta, Vedanta towards all 
religions, the Vedanta in outhne , the Vedanta 
Behgion, the ethics of the Vedanta , the Philosophy 
of the Vedanta the Vedanta Philosophy , the 
Vednntic Doctrine of the futurp life, the Vedanta 
its Theory and Practice , the Vedanta for the world , 
Vedanta in daily life New Edition 

Rupee One 

CHAITANYA TO VIVEKANANDA 

SKETCHES OF THE LIVES & TEACHINGS OF 
THE SAINTS OF BENGAL 

In this hook are presented the sketches of si'^ saints, 
five Bengali and one Assomese Both in their 
individual chaiacter and teaching and in their historic 
setting, they differ widely one from the other 
Yet it IS the ancient philosophy of the Hindus 
that finds varied utterance m the discourses of 
Chaitanya, the poems of Ramprasad, the sayings of 
Ramaknshna Paramahamsa and the missionary 
speeches of Vivekananda We have m these sketches 
tried to give not only a detailed biography of the 
saints and teachers but also a succint account of the 
Philosophy and religion which each of them taught or 
propounded These lives are full of interest, 
'for the student of religion 

Rupee One & As Eight 

Leaders of the, Brahmo Samaj 

Being a Record of the Lives and Achievements 
of the Pioneers of the Brahmo Alovement 

Contents — Raja Ram Mohun Roy, Maharshi 
Devendranath Tagore, Kesav Chandra Sen Praia p- 
chandra Mazumdar Sasipada Banerji, Ananda Mohan 
Bose and Pundit Sivanath Sastri With 7 Portraits 

First Edn Price Re 1-8 
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NEW AND CHEAP EDITION" 

Sankara’s Select Works 

Sanskiit Text and English 
Ti anslation 

By Mr S Venkataramanan, b a. 
Foreword 

By LIe K Baeastibramania Iyer 
CONTENIS • 

Hymn to Han , The Tea-Versed 
Hymn , H5'ran to Dakshinamurti ; 
Direct Realisation , The Century of 
Verses, Knowledge of Self, Commentary 
on the Text, Definition of one’s own 
Self, and Miscellaneous Stotras 

The main object of this publication 
IS to present, in simple English, some 
of the works of Sri Sankaracharya in 
which he tried to expound, m a 
popular style, the philosophy of the 
non-duahstie Vedanta of which he 
was the well-known founder 

Re K4. 
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